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“Why the Earth Needs a Theology of Energy
The Arrival of Homo Energos”
Thesis Abstract
This thesis explores theologically the pressure put upon all of life in today’s world by
the arrival of homo energos. This descriptive term for an energised global human
society is my invention. The identification of humanity in this way represents the
evolved human creature that has now reached a cultural stage of development where the
use of energy is ubiquitous and essential to its way of life.
The contemporary development of our society has been dependent on energised
machines powered by sequestered carbon resources, initially from coal for the world’s
first industrial revolution, later from oil and more recently gas. Our contemporary
mechanised and digitally connected global society depends almost entirely on these
carbon energy sources to function. The thesis accepts the science that the associated
carbon gas emissions are the cause of global warming, climate change and ecological
destruction.
It is evident then that the scope of this thesis is a public theology. It adopts an
interdisciplinary approach based on the common good as the foundation of good
theological practice. Thus the thesis is primarily concerned with the contribution that
theology can make to the contemporary debate about how human progress based on
energy can be made sustainable.
The thesis argues that global energy production and use must become equitable and
balanced across the world - between the generations, between the human and nonhuman world, and between all of humanity and the Earth’s biosphere. The theological
argument develops to an eschatological conclusion that an energised world must
transform to a zero carbon electricity system by the end of the 21st century.
The pivotal theological issue privileged initially is an anthropology of homo energos as
a creature and co-creator of the Earth. This homo energos has a responsibility to fulfil
its vocation to imago Dei and become a partner with God in caring for the entire Earth
and its ecology. On account of the presence of systemic sin there is need for a
Christology, which has therapeutic relevance to its calling. This thesis explores
arguments, which speak of a deep incarnation, the cosmic Christ, and Jesus the Wisdom
of God. It privileges a Christology of Jesus Christ’s relevance in today’s world as the
ix

incarnate Wisdom of God. A hermeneutic of the Spirit of life is developed to show how
this wisdom is activated in the world for the benefit of human progress. The thesis
moves to an eschatological ‘ending’ that sees the possibility of an energised world as
one in which all life flourishes. This ending depends on homo energos living in a way
consistent with the ontology of creation based on justice, compassion, and creativity.
The thesis proposes an energetic strategy of a ‘new energy future’ built on cosmic
energy resources that are strongly decarbonised. This strategy is the possible means of
humanity progressing to a just, equitable global energised world. I argue that this
strategy is consistent with Christian belief, faith and praxis.

x

Part 1
The Importance of Theology to Humanity’s Use of Energy
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Chapter 1 – The Consequences of An Energised Human World
Thesis purpose
The purpose of this thesis is to explore through a theological lens the
pressure put upon all of life by the arrival of homo energos. This descriptive
term is my invention. It stands inside the tradition of human evolution that
reached its contemporary manifestation as homo sapiens. The naming of
homo energos is designed to explain the nature of a new culturally evolved
human creature that has the energetic power to change the evolutionary path
of creation.
The arrival of homo energos coincided with the use of coal to power the
machinery of the industrial revolution. The advent of the steam engine and
the later development in the 20th century of very powerful steam turbine
driven electricity generators is a continuation of the rise of homo energos.
This rise is ongoing in the 21st century with the rapid expansion of the
world’s energy use and the introduction of a global digital economy.
Humanity’s access to carbon for energy came from the Earth’s
Carboniferous period. The timeline of evolution reveals that the emergence
of plants gave rise to great forests in this period. This abundant plant life has
been ‘the most powerful evolutionary force on Earth’.1 The plant life took in
atmospheric carbon by photosynthesis and added oxygen to the atmosphere.
The carbon gases were sequestered by the forests into seams of peat and
coal that are one of the major sources of oil and gas.
Richard Dawkins explains the importance of plant life to evolution:
Abolish the plants and life would rapidly cease. Plants sit at the base, the
very foundation of nearly every food chain. They are the most noticeable
creatures on our planet. By far the largest single organisms that ever lived
are plants. Almost all biomass comes ultimately from the sun via
photosynthesis, most of it in green plants.2

The establishment of abundant plant life on Earth set the scene for the
evolution of insects, birds, mammals and humans.

1
2

Iain Stewart. How to Grow a Planet. BBC video. 2012.
Richard Dawkins. The Ancestor’s Tale. London. Weidenfeld & Nicolson. 2005. p. 418.
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The arrival of homo energos is accompanied by the use of massive
quantities of sequestered carbon in all its forms, as energy. Returning carbon
to the atmosphere makes this new human creature a destructive cocreationist. The use of carbon energy is exacerbated by the extensive
destruction of the Earth’s forests. Global warming, climate change and the
emergence of the Anthropocene age are a direct result of the energetic life
style of this new human creature.
Dawkins explains that homo sapiens had its origins in a ‘great leap forward’
that happened 40,000 years ago:
Earlier than the great leap forward, man-made artefacts had hardly changed
for a million years. There were no paintings, no carvings, no figurines, no
grave goods, no ornamentation. After the leap, all these things suddenly
appear in the archaeological record, together with musical instruments. 3

Dawkins extends this great leap forward to humanity of today, to the
creature that I call homo energos. He observes that ‘a disinterested observer
from another planet might see our modern culture, with its computers,
supersonic planes and space exploration as an afterthought of the great leap
forward’.4
Alice Roberts explains vividly in her Origins of Us that the evolution of
homo sapiens from earlier human species and then to today’s energised
human creature is anatomically a continuum.5 Roberts asserts that the
energetic lifestyle of contemporary humanity is a natural progression of the
creativity first revealed in the use of tools. The dramatic change, as Dawkins
has revealed, is of a great leap forward in creativity.
Homo energos is thus a continuation of human evolution from the creative
jump that occurred 40,000 years ago. Humanity acquired a creative ability
and consciousness that inevitably led to the use of energy as an extension of
its tool based power. The use of readily available sequestered carbon was
also inevitable. Coal, oil and recently gas are abundant, energetically potent,
and accessible. Wind, hydro and solar energy are relatively impotent. It is

3

Ibid. p. 34.
Ibid.
5 Alice Roberts. Origins of Us. BBC video. 2012.
4
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only recently that technologies have been developed to give these renewable
energies greater potency.
The realisation that the use of carbon energy is warming the Earth and
disrupting its climate is now driving the development of more potent
renewable energy technologies. Yet the transition to a new sustainable
energy economy is being impeded by common ignorance of the Earth’s
evolution and by vested economic, political and technological interests in
the carbon economy.
George Marshall has explored how this common ignorance allows a strong
tendency in the human mind to ignore climate change. He compares the
climate change narrative to religion:
The climate change narrative contains no language of forgiveness. It
requires people to accept their entire guilt and responsibility with no
options for a new beginning. People either reject the entire moralistic
package or generate their own self-forgiveness through ingenious moral
licensing.6

The inadequacy of the narrative of the world’s carbon economy, the
resulting global warming and climate change points to the need for a
theological narrative of energy that links human evolution to its earthly
home. Such a claim may seem rather odd. The western mind has become
used to a secular disposition and consigns religion to the private sphere of
individual lifestyle choice. The democratic domain should be reserved for
what John Rawls identified as the principle of public reason – that is, a
common reason that is accessible to all citizens in a pluralistic society. 7
Furthermore, the problems presented to the contemporary and future world
by a carbon economy are more usually addressed by the empirical sciences.
In this kind of context the claim that the arrival of homo energos requires a
theology of energy is not necessarily self-evident. Nor is it entirely clear as
to whom is its constituent audience or what might be its strategic use. Is the
need for a theology of energy part of an internal conversation within the
Christian faith? Or, is it designed for a wider public in spite of Rawl’s
6

George Marshall. Don’t Even Think About It – Why Our Brains are Wired to Ignore
Climate Change. New York. Bloomsbury. 2014. p. 224.
7 Jennifer Webb (editor). “John Rawls – Justice as Fairness”. Powerful Ideas –
Perspectives on the Good Society. Melbourne. The Myer Foundation – The Cranlana
Programme. 2002. pp. 17/19. I attended this week- long symposium in Melbourne in 2003.
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restrictions – and if so, on what basis? This thesis needs to address these
questions.
I make this claim of the need for a theological narrative on two grounds.
The first is particular to Christian faith itself and the way in which its belief
structure transcends its personal membership and cultural history. Its creedal
structure lays claim to a professed belief in God who is the ‘creator’ of all
that is. Such a claim is an article of faith admittedly and cannot be
scientifically proved. Nevertheless, this talk of creator and, by extension, a
creation and creatures demonstrates a public consequence to Christian
claims. The placing of a Christian confession of a God who is creator of all
and the problems arising out of a carbon economy and climate change
necessarily raise for theology the need to consider the relationship between
creation and redemption. Can a theology of energy assist the culture of
homo energos discover a future that is life giving, sustaining and just? That
is the first ground.
The second ground is of a different order. It is based on the arrival of
creative humanity in a ‘great leap forward’ of evolution and the arrival of
religious humanity in what Karen Armstrong calls a ‘great transformation’
of around 2500 years ago.8 Armstrong argues that the age of the ‘great
transformation’, of the Axial sages, was characterised by
Their objective was to create an entirely different kind of human being. All
the sages preached a spirituality of empathy and compassion, they insisted
that people must abandon their egotism and greed, their violence and
unkindness.9

Armstrong claims that
The prophets, mystics, philosophers and poets of the Axial age were so
advanced and their vision so radical that later generations tended to dilute
it. In the process they often produced the kind of religiosity that the Axial
reformers wanted to get rid of.10

Today’s religions of ‘Rabbinic Judaism, Christianity and Islam were all
latter-day flowerings of the original Axial age’.11 Armstrong argues further:

8

Karen Armstrong. The Great Transformation. London. Atlantic Books. 2006.
Ibid. p. xiv.
10 Ibid. p xii.
11 Ibid.
9
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We need to rediscover the Axial ethos. In our global village, we can no
longer afford a parochial or exclusive vision. We must learn to live and
behave as though people in countries remote from our own are as
important as ourselves.12

Armstrong’s words strike a powerful chord to the energetic dilemma of
global warming. Her argument has a practical conclusion:
The consensus of the Axial age is an eloquent testimony to the unanimity
of the spiritual quest of the human race. The Axial peoples all found that
the compassionate ethic worked. All the great traditions that were created
at this time are in agreement about the supreme importance of charity and
benevolence, and this tells us something important about our humanity.13

The combination of the ‘great leap forward’ of human creativity and ‘the
great transformation’ of human spirituality support my quest for a theology
of energy and its creative contribution to a world of charity and
benevolence. The very nature of Christian theology is concerned with both
creation and redemption. Thus theology requires an endeavour to make a
creative contribution to contemporary issues of importance to God’s world.
As Douglas John Hall has argued: ‘the world is not a passive recipient, an
empty vessel into which theological content is to be poured; it is rather, a
partner in theology. …It is after all, God’s world.14 If the world has an
energetic challenge to its prosperity and even survival then theology needs
to have something of value to say.
The consequences of linking religion in general to the Axial age has
recently been made by Robert Bellah. In his collective study of The Axial
Age and Its Consequences he concludes that the Axial age gave humans ‘the
power to destroy their environment and themselves’. The society that arose
in the Axial age provided humans with the ‘intellectual tools for efforts to
reform and efforts to repress. It is a great heritage’. Yet the consequences of
this heritage are ‘of explosive potentialities for good and for evil. It has
given us the great tool of criticism. How will we use it?’15
Bellah’s question about how we are to use these intellectual tools especially
criticism has been addressed by Richard Madsen in a sociological study of
12

Ibid. p. xiv.
Ibid. pp. xiv/xv
14 Douglas John Hall. Thinking the Faith. Minneapolis. Fortress Press. 1991. p. 299.
15 Robert N. Bellah. “The Heritage of the Axial Age – Resource or Burden?” Robert Bellah
and Hans Joas. (editors). The Axial Age and Its Consequences. Cambridge, Massachusetts.
The Belknap Press of Harvard University Press. 2012. p. 447.
13
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the recovery of transcendence. Madsen refers to Karl Jaspers in claiming
that our world has become closed, that ‘the unity of the earth has arrived’.
However, this world has ‘a spiritually empty unity’. This emptiness is based
on ‘a universal permeation of technologies of dominance, but it does not rest
on any common ethical foundation’. This is a very different situation to
what prevailed in the axial age: ‘then the plenitude, now the emptiness’.16
Madsen considers the rise of empires after the Axial age and how
Christianity initially brought order to the chaos of empire. However, ‘what
passes for Christianity today is mostly too trapped in dogmas and creeds to
contribute to a new universal world order’. He sees the possibility though of
‘the fundamental insights of Christianity, together with the fundamental
insights of the great Axial religious traditions, providing spiritual resources
for a spiritual vision adequate to the challenges of the future’.17 Madsen
searches for how an Axial breakthrough may occur
at the interstices of the great economic political powers, in societies
challenged by neoliberal globalisation and made vulnerable by great power
rivalries – but which are for now still holding their own in the midst of
these challenges. 18

Madsen’s search for a spiritual vision is relevant to the search for agreement
that the world has today in the negotiations of the United Nations
Framework Convention on Climate Change (UNFCCC). It is within this
process that an Axial age breakthrough combined with Christian theology
may reveal a path to a sustainable future for the flourishing of all earthly
life. Madsen gives an image of what this path to a new future will
necessarily look like:
The days of monocultural societies are long gone and will not return.
Humankind must understand that the notion of the sacred is interpreted
differently in a multicultural pluralistic world, and that we strive to seek
for harmony. Such harmony is not found in dogmatic homogenisation or
elimination of difference. It can only come through a grassroots discovery
of commonality within difference, and difference within commonality.19

16

Richard Madsen. “The Future of Transcendence”. Ibid. p. 430.
Ibid. p. 434.
18 Ibid. p. 436.
19 Ibid. p. 443.
17
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It is this search for ‘difference within commonality’ in a situation of global
warming from the use of carbon energy that a theology of energy seeks to
have something of value to say.
One of the critical issues that this theology needs to address then is revealed
by the slow progress in the negotiations of the UNFCCC. Marshall
observes:
In international negotiations, the unresolved responsibility for past
emissions continues to prevent agreement on a shared approach to future
actions. The absence of a narrative of forgiveness cuts off many of the
options for a constructive resolution.20

The absence of a theology of energy that combines creativity, forgiveness
and spirituality in this fraught situation of climate change and the failure to
reach an international agreement on future amelioration is very dangerous.
Naomi Klein exposes just how dangerous the situation is:
This persistent unwillingness to follow science to its conclusions
also speaks to the power of the cultural narrative that tells us that
humans are ultimately in control of the earth, and not the other way
around. This is the same narrative that assures us that, however bad
things get, we are going to be saved at the last minute – whether by
the market, by philanthropic billionaires, or by technological wizards
– or best of all by all three at the same time. 21
Klein describes this attitude of unwillingness to accept the science and of
belief in being saved, as ‘magical thinking’. Her term is very apt. This
attitude has no theological basis. It also points to the absence of a theology
of energy, as it ignores both human responsibility to live within the limits of
the Earth and the failure to acknowledge God’s sovereignty. It raises the
central issue about the presence, mode, or absence of a Creator God.
The challenge I explore in this thesis is whether Christian theology has a
better narrative for an energised world against the destructive use of carbon
energy by homo energos.

Can a hopeful, purposeful, and captivating

narrative be built on theological foundations about an enriching energised
future for all humanity and life on Earth?

20
21

Marshall. Don’t Even Think About It. p. 224.
Naomi Klein. This Changes Everything. London. Penguin Books. 2014. p. 186/187.
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The thesis does not explore in detail the theological ethics of homo energos.
The thesis does consider in detail the anthropological and ethical
implications of an energised human society and the preservation of the
Earth.

Foundations of a public theology of energy
This exploration is an inter-disciplinary task in keeping with John de
Gruchy’s theses of good praxis for a public theology. The seven principles
De Gruchy identified were designed to illustrate how theology should serve
its three-fold audience: the church, the academy, and the public domain.
They also arose out of his seeking to read what might reflect the practice of
a public theology in a particular context – in this instance, South Africa. De
Gruchy was thus not concerned about climate change, and the future
prospects of energy per se; nevertheless, those principles establish a frame
of reference in which to situate a Christian theological response to the
scenarios set by Marshall and Klein.
De Gruchy’s principles flow from an assumption that ‘good public
theological praxis does not seek to preference Christians but to witness to
values that Christians believe are important to the common good’. For that
witness to happen, public theology requires ‘a language that is accessible to
people outside the Christian tradition and is convincing in its own right’.
That focus on accessibility should not compromise the other side of the
bilingual task. Far too often members of congregations fail to discern the
connection between a public issue and core Christian beliefs and practices.
De Gruchy argues that a public theology should assist a Christian
congregation to recognise that relationship. Issues that arise in the public
domain are seldom expressed after all, in theological categories. For that
reason De Gruchy insists on an inter-disciplinary method. This good praxis
‘requires an informed knowledge of public policy and issues’.22 The
intention of securing the common good invariably will seek to give priority
to ‘the perception of victims, survivors and the restoration of justice. It
22

John W. de Gruchy. “Public Theology as Christian Witness: Exploring the Genre”.
International Journal of Public Theology. Volume 1. No.1. 2007. p. 39.
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seeks to speak truth to power drawing its inspiration from a prophetic
trajectory in the Bible’. From his experience De Gruchy concludes that good
public theology praxis needs to be established and nurtured in a
congregational life and authentic spirituality. It will be ‘fed by a longing for
justice, wholeness and resistance to all that thwarts well-being’.23
Nigel Biggar is well aware of how difficult this task can be within the
church. Part of the problem is the very nature of the church and the extent to
which any church is an authentic representative of Christ. Biggar ponders
how
Jesus seriously muddied the waters between the Church and the World.
Taking up a major complaint of the classical Hebrew prophets, he warned
the self-styled “people of God” not to presume upon their status. Ignoring
the proprietary assumptions of the would-be gatekeepers of God’s
kingdom, he set about growing it in social circles that flouted their criteria.
Saint Paul’s pushing open the heavy gates of Judaism to let in the Gentiles
of ‘faith’ was a direct extension of Jesus’ liberalising impulse. One of the
most salient morals of the tale of the origin of Christianity is that the Spirit
of God blows where it wills, and that even the pious – with all their prayers
and all their theologising – are really rather poor at predicting its
whereabouts. 24

Hence I contend that a public theology may be nurtured as much by a
longing for justice and wholeness in the public domain as it is by a
congregational life.
Biggar’s overriding concern is more explicitly whether or not theological
arguments can behave in public: ‘Can Christians both speak authentically
and responsibly in public? Can their theological arguments behave?’25 The
way a theological argument ‘behaves’ is shaped by whether the audience is
academic, the church, or the wider public domain. Biggar insists on the
importance of reading the audience’s accessibility and organising the
argument accordingly. A theology of energy requires an energetic narrative
that speaks in a hopeful and empowering way in the various spheres of the
public domain.
With respect to such a narrative, Biggar is not naïve. He is well aware that
‘Christian contribution to public discourse cannot confine itself to sweet
23

Ibid. p. 40.
Nigel Biggar. Behaving in Public – How To Do Christian Ethics. Grand Rapids. William
B. Eerdmans. 2011. p. 82.
25 Ibid. p. 63.
24
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reason’. The biblical narrative demands at times that Christians argue
forcibly: ‘Sometimes wickedness is very, very stubborn. Sometimes it will
not be moved by persuasion, and it cannot be met with silence. Sometimes,
then, the Christian must stop being a wise man and start playing prophet’.26
A theology of energy demands both wise counsel and prophetic warning in
a way that ‘behaves’ for its target audiences.
The other aspect to De Gruchy’s principles of public theology is the
recognition of the limits of theology in a world of increasing specialisation
and technical expertise. The risk of theological commentary on public
matters is incompetence. The familiar charge is dilettantism. This thesis thus
seeks to integrate in an inter-disciplinary way Christian theology with the
science of the earth’s biosphere that sustains all life, and the technology of
energy that is now ubiquitous in its enabling of human progress. It
represents an extension of eco-theology.
Sallie McFague argues that this task of addressing global warming is
probably the ‘most discouraging task that human beings have ever
undertaken’. The reason is that humanity is its own enemy: ‘climate change
is slow, insidious, partly invisible – and we are the enemy’.27 McFague
argues further that it is unreasonable to criticise people when their behaviour
is grounded in assumptions about ‘who God is, and who we are’. These
assumptions need to be examined ‘if we are to change our actions in the
direction of just, sustainable planetary living’. She concludes that the ‘the
problem lies in our theologies and anthropologies: the problem is a spiritual
one having to do with our will to change’.28
The arrival of homo energos thus stretches the theological understanding of
what it means to be the human agent beyond the usual ideas of steward,
custodian, or priest of creation. Clive Hamilton captures the need for that
shift when he speaks of humanity now ‘playing god’ with the planet.29 A
carbon based energetic lifestyle has made humanity the enemy of the Earth
and of God.
26

Ibid. p. 73.
Sallie. McFague. A New Climate for Theology. Minneapolis. Fortress Press. 2008. p. 28.
28 Ibid. p. 31.
29 Clive Hamilton. Earth Masters – Playing God with the Climate. Sydney. Allen &
Unwin. 2013.
27
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In order to develop an appropriate theological response there is a need for a
‘state of the world’ assessment. What is it about the state of the energised
world that sparks the need for a fresh expression of theology? The interdisciplinary task is clear: the future facing homo energos is depicted in
numerous scientific, governmental, and inter-governmental reports. These
reports are accompanied by a burgeoning body of literature, to which a
theological response is timely and due. From the vantage point of these
scientific and related reports the presenting issue is the risk to the fecundity
of creation and the flourishing of creaturely existence. The issue at stake is
the future of the Earth’s community of life and its place within the economy
of God. These secular reports describe the context in which this theological
thinking must occur. These reports are revelatory and important to an interdisciplinary theology.
The dilemma of an energised world
We live in a world made possible then by the human invention of energised
machines.30 The multifarious nature of machines is almost beyond
comprehension. There are machines for transport in all its forms, for
farming, for manufacture of everything imaginable, for domestic
convenience and comfort, for water supply and sewerage, for medical care
and research, for communications, for digital connectivity, and for the
entertainment and pleasure of human society. The power for all these
manifold machines is energy, mostly derived from fossil carbon as oil, coal
and gas.
The extensive use of machines by contemporary humanity is a progression
from the tools that primitive humans used and even that primates use. The
human species has always extended its capabilities by making use of natural
objects shaped for a purpose. Roberts traces this propensity of humans to
extend their power with the use of tools from the earliest of time through to
today’s complex global society.31 Elaine Graham has raised the question

30

Webster dictionary of the English Language: ‘machine’: “a device that transmits or
changes the application of energy”. Chicago. J. G. Ferguson Publishing Company. 1977. p.
1080.
31 Roberts. Origins of Us.
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whether this modern use of machines by humanity is ‘post human’. 32 I
suggest it is a natural progression from the earliest humans to homo
energos.
Humanity is now in a period of realisation that energising all these machines
with fossil carbon, coal, oil and gas is detrimental to the Earth and its own
future. The massive use of fossil carbon sequestered over many millions of
years is entropic, disruptive of the stability of the earth’s atmosphere,
oceans, and of the earth’s climate. It is driving increased uncertainty in
climate and local weather as the potential energy of fossil carbon held
captive in the Earth is being released into the earth’s biosphere.33 Energising
the world comes with an existential dilemma.
The science of energy gives some clarification to the dilemma. The first law
of thermodynamics states: energy is neither created nor destroyed - energy
is constant. It only changes its form or order. As energy transforms the
created order, it becomes less ordered itself - it becomes more entropic, less
valuable for future transformation. This transformation is evident in all
living organisms, which borrow the order in energy for their life and then
die returning the energy to the universe in a decayed, less useful form. The
entire path of the universe is as the second law of thermodynamics states
towards a less useful, less ordered, more entropic form of energy.
Understanding the laws of nature questions whether human society can ever
have an energetic order that is entirely life oriented.34 These laws represent
the challenge facing a global energised society that is usually expressed in
terms of a ‘clean sustainable energy future’. What this future might look like
is explained in the last chapter of the thesis.
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Yet machine energy now underpins human power in the world more than
any other political, religious, or social power. The effectiveness of all these
other forms of worldly power is diminished or even eliminated without
access to machine energy. The ‘principalities and powers’ of the world are
now energy dependent, and so give energy a position of power
unprecedented in the history of humanity.
The economic prosperity of all nations and peoples today is dependent on
their use of energy. The only remaining people on the Earth who are able to
live without some form of machine energy are the impoverished people in
the developing world. There are more than one billion people with limited
or no access to modern forms of energy, including electricity. The United
Nations proposes to lift these people out of poverty by its program of
‘Universal Access to Energy’. This program will give every person in the
world access to enough energy for communications, limited lighting, and a
small domestic appliance of convenience. As such, this program provides
the absolute minimum modern energy needs of these impoverished
peoples.35
The International Energy Agency in its World Energy Outlook 2013 report
highlights some of the energy trends up to the year 2035. These trends show
the movement to a more equitable use of energy will continue, whilst
universal access has a long way to go. The trends show that energy will
remain the dominant cause of climate change and that the global warming
situation remains dire as a consequence of continued use of fossil carbon for
energy:
The centre of gravity of energy demand is switching decisively to the
emerging economies, particularly China, India, and the Middle East, which
drive global energy use one-third higher by 2035.
Energy use per capita in Africa is less than one-third of the global average
in 2035. Africa today is home to nearly half of the 1.3 billion people in the
world without access to electricity and one-quarter of the 2.6 billion people
relying on the use of biomass for cooking.
As the source of two-thirds of global greenhouse gas emissions, the energy
sector is pivotal in determining whether or not climate change goals are
achieved. Taking into account the impact of measures already announced
by governments, energy related emissions rise by 20% by 2035, putting the
35
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world on a trajectory to a long term average temperature increase of 3.6OC
far above the internationally agreed 2OC target. 36

These executive summary highlights of the International Energy Agency
show that the economic progress of the world is strongly energy based, and
largely derived from fossil carbon. The transition to a clean energy and
more efficient energy future world has a long way to go. However, an
energy future with reduced global warming is possible with four pragmatic,
economic measures:
Improving efficiency, limiting the construction of the least efficient coal
fired power stations, minimising methane emissions in upstream oil and
gas, and reforming fossil fuel subsidies, could halt the increase in
emissions by 2020 without harming economic growth. This package of
measures would complement the rise in deployment of renewable energy
technologies.
A carefully conceived international climate change agreement can help to
ensure that the energy intensive industries in countries that act decisively
to limit emissions do not face unequal competition from countries that do
not.37

These pragmatic goals reveal that an energy future with ‘safe’ global
warming is technologically possible with a combination of energy industry
reforms and a practical international agreement on carbon emissions.
Achieving a safe climate future will require global leadership that is willing
to accept the causes of global warming, confront market distortions that
favour fossil fuels, implement regulations to reduce fugitive emissions in oil
and gas mining, develop clean renewable energy technologies, and develop
an international agreement for equitable limitation of greenhouse gas
emissions.
A safe climate future requires energy justice and equity for all by sharing
the common good of the earth’s resources and the common wealth of an
energised world. All of these global issues necessary for the achievement of
a safe climate and energy equity for future generations draw out the need for
an examination of the nature of today’s global rule. Empire is a candidate
for this examination.
A metaphor of empire in an energised world
36
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The modern historic examples of empire refer to the rise of nation states and
their colonisation of subaltern societies. The tendency has been to think the
age of empire has passed, following the independence of former colonial
states. What has emerged more recently is a different reading of empire that
is now tied to economic power alongside military intervention. The
metaphor of empire has also been used to describe the power of humankind
to subjugate nature. Michael Northcott explicates this understanding of
empire:
The argument goes that once the engines of industrial making and the
global market empire are decoupled from growth in fossil fuel emissions
and hooked up to more efficient technologies, and more renewable sources
of energy the problem of global warming will have been solved and the
engine can go on working its autonomous magic to deliver a free trade
utopia to all of humanity. This is a serious misreading of the nature of the
ecological crisis. Global warming is the earth’s judgement on the global
market empire, and on the heedless consumption it fosters.38

Northcott’s argument is an anti-imperial reading of global warming as a new
destructive expression of the global market empire. It seems to exclude the
possibility that this ‘empire’ can be a way of liberating billions of people
from poverty and giving them a flourishing human life. It seemingly
precludes the possibility that global warming reveals the existing injustice
of the global world order in the use of energy and reveals a movement to a
more just world. Global warming could be seen as a warning against
injustice rather than a judgement of the global market empire that is
instrumental in alleviating poverty around the world. Global warming and
climate change is an ambiguous revelation - it has many interpretations.
An appropriate interpretation requires understanding the meaning of empire
in an energised world. In terms of the arrival of homo energos the rhetoric
of empire examines whether an energised global society is the old
conquering form of power or whether it is a new form of balanced imperial
power. Is access to energy and all its benefits to be shared justly and
equitably for the benefit of all humanity and the natural world, or is it to be
restricted to those nations who have global political power that seems to be
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diminishing? A shift in global power and its consequences was evident by
the failure of the climate meeting in Copenhagen in 2009. As Andrew
Charlton has observed:
The fundamental problem was not the United States, China or even the
United Nations. The deal broke down because Copenhagen exposed the
central dilemma of our century: the choice between progress and planet.
Developing countries were unwilling to accept any binding constraints on
their path out of poverty. “ For centuries your countries have prospered by
exploiting the world’s resources” a Latin American negotiator explained to
me. “How can I tell the slum dwellers they must stay poor to help clean up
your mess”.39

The failure of the Copenhagen negotiations raises issues for a new emerging
global society. The failed outcome suggests that a power shift is occurring
and empire now has a different reading. It may not be the evil empire that
Northcott sees as a ‘serious misreading’. It offers the possibility of an
empire that is more just, more equitable and balanced. For a theology of
energy the metaphor of empire thus raises provocative comparisons.
In order to address this comparison Richard Horsley has a valuable
contribution to make. Horsley has been at the forefront of New Testament
scholarship that has been seeking to interpret the origins of the Christian
faith over against the power and politics of the Roman Empire. He connects
the biblical account of Jesus’ life, death, and resurrection to a divine contest
with the power of the Roman Empire:
The mission of Jesus generated collective power among the people rooted
in the conviction that God was again acting for their deliverance, fulfilling
their longings for a life of dignity. The movements that formed in response
to Jesus’ mission were thus empowered to revitalise their covenantal
communities as an alternative society under the direct rule of God. They
were further emboldened by Jesus’ public confrontation of the rulers and
martyrdom at the hands of the Romans. The cooperative power generated
among the people enabled them to expand the movements in resistance to,
and despite periodic repression by, the powers that still determined the
conditions of their lives. 40

From Horsley’s viewpoint is it possible that the arrival of homo energos is
39
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revealing a similar contest? Is the arrival of homo energos formational of a
new global order of justice that could become an empire of energy equity?
Global warming is revealing the inequitable power of the developed world
and the damaging use of carbon based energy. The imperial question thus
becomes: is God acting through the Earth as teacher to guide humanity to a
more just, equitable and sustainable energy future? Is God acting to deliver
billions of people from poverty and oppression? Is this an energetic exodus
for the impoverished and oppressed and an energetic exile from a carbon
economy for the rich and powerful nations? This prophetic possibility must
be considered theologically.
My theological argument is that the demand for human dignity today is
being driven by access to energy and its benefits. This constitutes a new
expression of liberation and a movement of global convergence, towards
justice and equity. The arrival of homo energos is enabling the possible
formation of an alternative empire of justice. That formation is caused by
the threat of global warming with global climate consequences and the
relative loss of power by developed nations. It is this threat to human
existence that is transformational by changing global consciousness and
power relationships, which may activate the rise of a new inclusive axial age
of ‘difference within commonality’.

It is of course not surprising that those who benefit from the existing global
order would strongly deny that action is necessary against their carbon
based and unjust economies. A metaphor of empire offers a valuable
interpretation in an energised human world with the arrival of homo
energos. The power balance of the world is being disturbed by the threat of
an unsafe climate to the entire planet. Yet the world’s future is inevitably an
energy future. A carbon based energy future is unsustainable, whilst there
are strong political and commercial forces acting against the transition to a
clean, low carbon sustainable energy future. How the forces of change will
be mobilised to transform the world into a clean energy, safe climate, and
equitable future sets the challenge for why the Earth needs a theology of
energy. Before proceeding to this challenge it is important to examine how
the very structure of an energised world is changing.
19

Energy and urbanisation
From the perspective of this thesis the arrival of homo energos has
coincided with and enabled the rapid rise of urbanisation. It is important that
some attention is given to the way in which urbanisation and the cultural
development of humanity creates energy dependence. Pavan Sukhdev
argues:
We have entered the ‘Anthropocene’ – an era when humans are a dominant
geological force – and at the same time we have entered an Urban Age.
Over half of humanity now lives in towns and cities, and by 2030 that
fraction will have increased to 60%. Another one and an half billion people
will be added to the population of cities. Creating healthy, habitable, urban
living spaces for so many people will be one of the defining challenges of
our time. The quality of city environments – both their built and natural
components – will determine the quality of life of five billion urban
dwellers by 2030.41

Energy is a core feature of urbanisation. It is central to the development of
infrastructure and the ongoing management of both the built and the natural
environment. It is energy that is central to the quality and enrichment of
both human and non-human life in our future urbanised world. Sukhdev
further notes that:
Much of what gets written about urbanisation tends to be about built city
infrastructure – the hardware of cities. Less is written about the software of
cities as centres of creativity and lifestyle, of culture and learning
institutions. And even less is written about the ecological infrastructure of
cities: parks, gardens, open spaces, water catchment areas, and their
ecosystems and biodiversity. This book brings out clearly the importance
of nature in cities, making a convincing case for internalising ecosystem
services in urban policy making.42

Energy use is not only about humanity. In an urban world energy is also
needed to preserve the natural world. The entire structure of the human
planet is changing and all of it is becoming energy dependent. McFague has
written from a Christian viewpoint on the need to build cities that
incorporate nature:
Christian faith does not have one nature policy for the elite (enjoyment of
nature) and another for the poor (freedom from pollution). As a theologian,
I am claiming that it is not just ‘nice’ to have parks and wooded areas in
cities for our leisure hours; rather it is essential to have them – for
41
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everyone - so that we can learn who we are in the scheme of things. They
are not just casual acquaintances to whom we can choose to be related.
Rather they are our relatives, our kin, the network of life from which we
came and to which we will return.43

A humanised ecology uses energy in the maintenance of parks, for both
urban residents and for the preservation of the natural world, gardens, water
supply, access paths and roads, lighting, and amenities for human comfort
and animal welfare. The human and natural worlds are becoming closely
integrated in the Anthropocene age but in a very different way to earlier
nomadic, agrarian and industrialised societies. Nature in both urban and
farming environments is becoming dependent on humanity rather than the
other way around. Hence there arises the imperative for an energised
humanity to discover its responsibility for the care of all creation.
Timothy Gorringe, writing on the theology of the built environment, refers
to an architecture that replicates the graciousness and spirituality of nature:
As the global emergency intensifies, a new spirituality shaped by respect
for the natural world (rather than for ‘Nature’), a spirituality which already
has deep roots in many cultures, will grow and lead to the emergence of
new, modest, but more serious architecture, shorn of post modern irony.44

He also talks about the need for sustainable buildings from an energy
perspective rather than just green buildings:
In the face of the global emergency, gracious building is also sustainable
building. Daniel Williams makes a distinction between sustainable design
and green design. ‘Green design incorporates ecologically sensitive
materials and creates healthy buildings … but still functions primarily
through the use of fossil fuels. Sustainable design goes further to become a
passive and active structure that is designed to maximise the use of the
sites’ natural renewable resources. 45

It is evident that the arrival of homo energos has already and is continuing
to transform the world in which we live. Urbanisation and its integration
with the natural world are built on energy dependence that is a critical
aspect of that transformation. The way people live in this new world will
necessitate a radically different approach to the built environment that
makes life sustainable and shows respect for the natural world.
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With respect to the built environment, Susan Fainstein has argued that the
‘governing norm for evaluating urban policy’ in the future must be ‘justice’.
She acknowledges that this choice is ‘value laden’ and that it competes with
market processes. Her argument is that of equity for all in the age of an
urbanised society.

46

This consideration of energy and urbanisation in a

world of changing societal structure raises issues of justice, equity, and
sharing common wealth. It leads to a consideration of the theological
challenge of an energised world.
The challenge of an energised world for theology
The challenge facing all of humanity is whether an economic world utterly
dependent on the use of energy for its prosperity is sustainable. The
alternative is whether life on Earth faces a catastrophic loss of both
biodiversity and a decline in the standard of living for all. The OECD has
summarised the situation starkly: ‘Continued degradation and erosion of
natural capital are expected to 2050 and beyond, with the risk of irreversible
changes that could endanger two centuries of rising living standards’.47
Some experts in this field go further in their assessment. Writers like
Hamilton and some of the authors of Intergovernmental Panel of Climate
Change Fifth Assessment health report suggest that extinction of the human
species is possible: ‘Human-driven climate change poses a great threat,
unprecedented in type and scale, to well-being, health and perhaps even to
human survival’.48 These opinions raise concerns as to whether an energised
world can be an earthly home for the flourishing of all life, both human and
non-human. This thesis contends that this is the most pressing theological
issue facing humankind:
It is becoming increasingly clear that the ‘ecological crisis’ is perhaps the
number one problem facing the worldwide community in our times. It is a
problem that is not simply to do with the wellbeing of humanity but with
the very being of humanity and perhaps of creation as a whole. It is
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difficult to find any aspect of ‘evil’ or ‘sin’ that is so all embracing and has
such devastating power as the ecological evil. 49

A theology of energy evaluates the climate science, the energy impact on
the climate of the Earth and the various energy technologies that are
available to ameliorate the global warming affects associated with the
predominant use of fossil carbon for the derivation of energy. It examines
the emergence of the Anthropocene age out of the Holocene age. This age in
the earth’s evolution has also been termed ‘human planet’ because of the
impact that human activity is having on the earth’s climate and geology. 50
The term ‘Anthropocene’ was first used by ecologist Eugene Stoermer in
the 1980s. It has been widely popularized by the atmospheric chemist, Paul
Crutzen who regards the influence of human behavior on the earth's
atmosphere in recent centuries as so significant as to constitute a new
geological epoch.51
Though the term has not yet been officially adopted, it can be viewed as
having started with the industrial revolution and the extensive use of coal
and later oil and gas as a source of energy. It is a term now widely used and
is spawning a body of literature, conferences, and a plethora of websites.
One example of website based material, questions whether humanity has
created a new geological era:
Over the last 11,700 years - an epoch that geologists call the Holocene climate has remained remarkably stable. This allowed humans to plan
ahead, inventing agriculture, cities, communication networks and new
forms of energy. Some geologists now believe that human activity has so
irrevocably altered our planet that we have entered a new geological age.
Yet some experts say that defining this "human age" is much more than
about understanding our place in history. Instead, our whole future may
depend on it.52

The challenge for theology is that the established patterns of ecological
concern were first laid down prior to the recognition of the Anthropocene.
49
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The recognition of this new human induced age changes the theological
setting. This new setting is a radical change from previous understandings
as this age is caused by the arrival of homo energos. This unprecedented age
of the Earth is marked by a dramatic shift from the ‘earth that made us’ as
earthly creatures to a ‘human planet’. The human creature, an earthling
evolved from the fertile soil is now shaping the Earth and its biosphere.
However, as Norman Habel claims this earthling is made to serve the Earth
as Adam:
The primal world is described explicitly as having “no plant of the field”,
“no rain” and “no one to care for the ground (adamah)”. Because there is
no one to care for adamah, the first creature made from adamah is Adam.
The explicit reason for making Adam is clarified in Genesis 2:15. Adam
was formed in order to “serve” and “keep” adamah. The first Earth being
is created for the benefit of the Earth, not vice versa. The intimate
relationship between Adam and adamah is not due only to the purpose of
Adam. Adam is also made from the stuff of adamah, the orange or red soil
of the fertile ground. Adamah is both the source and the reason for Adam’s
existence. Adam is an Earth being, like each of us, created to serve and
preserve, the forest of Eden, and by implication the ground/Earth, which is
the source of all life. Adam is adamah’s keeper!53

The dramatic shift of humanity, as homo energos, to a place of dominance
that interferes with the care, preservation and evolution of the Earth is a
denial of the purpose of Adam. Humanity appears to have exceeded its
biblical reason for existing.
A theology of energy thus seeks to integrate an energetic Christian
anthropology; a Christology of Jesus Christ in the 21st century; a
hermeneutic of God’s Spirit as the Spirit of life and of human progress; an
energetic eschatology or ‘ending’, with an energetic strategy for the future
of humanity. This theology needs to provide a basis for hope that homo
energos has the possibility to prosper in a just and equitable way in a world
enabled by energy.
It is necessary now to examine if the dramatic shift to an energised world is
causing a corresponding shift in the consciousness of the world.
Is there a shift in global thinking?

53

Norman Habel. Rainbow of Mysteries-Meeting the Sacred in Nature. Kelowna. Canada.
Wood Lake Publishing Inc. 2012. pp. 55/56.

24

Acceptance of global warming and ecological consequences of a world
enabled by energy could cause a paradigm shift to a new way of thinking
with international cooperation that makes a prosperous world for all
sustainable. The ecological evidence that humanity is reaching the limits of
the goodness of the Earth may cause a rebalancing of human behaviour to
thankfulness for our earthly inheritance, a gracious enjoyment of the
present, and a gifting of the future. There are no obvious answers to the
dilemma of an energised world as to whether it will be a progressive path of
prosperity, survival or extinction. My public article, ‘The Rio Dilemma’
drew attention to this predicament. 54
The movement to a more just, equitable, and enriched global society carries
the energetic seeds of its own demise. If the world cannot find ways to use
energy so as to preserve the integrity of creation, then the economic
flourishing of the world will be short-lived. Life on Earth will be followed
within this century by ecological degradation, massive species extinction,
renewable and non-renewable resource depletion, economic disruption and a
declining standard of living for all humanity. All these challenges are
linked: ‘Environmental challenges cannot be addressed in isolation but
should be assessed in the context of other global challenges such as food
and energy security and poverty alleviation’.55
There are some encouraging signs that the global powers of the world are
shifting in their thinking and acting. The USA Secretary of State, John
Kerry said in a speech in Jakarta in February 2014, that ‘climate change is
perhaps the world’s most fearsome weapon of mass destruction’.56 The
Head of the International Monetary Fund, Christine Lagarde, has spoken of
sustainable growth as the most important consideration for the work of the
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IMF. Sustainability requires ‘better gender inclusion, less income
inequality, and green growth’.57
It is critically important for a theology of energy that the ‘signs of the times’
in global politics are heard, understood, and where possible, informed
theologically. Sustainability built on the principles of global justice, equity,
gender inclusion, clean energy, green growth that is environmentally
benign, and the ecological integrity of the Earth is the essence of hope in a
better future world enabled by energy. What is the evidence that the world is
moving to a better world for all?
The CSIRO’s ‘Our Future World’ report 58 encapsulates both the benefits of
the use of energy and its destructive impact. The report identifies six global
megatrends that are shaping the way we will live. The future world will
have to produce ‘more from less’ as natural resources diminish; will see a
‘silk highway’ of trade with Asia as its centre due to the economic rise of
China and India; will have a consumerist culture with ‘great expectations’ of
products and services that offer experiences; will have high ‘virtual
connectivity’ in all aspects of life; will have an ageing population with later
retirement and a demand for services to keep people ‘forever young’; and
unfortunately will witness a significant loss of biodiversity, although
awareness and actions are increasing to slow this loss. These global
megatrends are all advanced now and moving the world to a more integrated
global society. Yet what will underpin success in the future?
Fareed Zakaria suggests that the ‘rise of the rest’ is removing the distinct
global advantage that the USA and the Western world has had for many
centuries:
There really isn’t a Third World anymore. China, India and the United
States all compete on a level playing field. What then is America’s
competitive advantage? … Economists used to discuss capital and labour,
but these are now commodities widely available to everyone. What
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distinguishes economies today are ideas and energy. A country must be a
source of either ideas or energy (meaning oil, gas, coal etc).59

However, the prospect of an energised better life for all comes with
‘flashing red lights’60 of global warming, climate change, and resource
depletion. Without a clean sustainable energy solution all the dreams of a
more equitable, just and enriched society will end in anguish and tears.
What are the signs that the world is moving towards a more just global
society?
Global theological flows and convergence
Robert Schreiter has argued the case for a convergence of global flows:
‘Global theological flows are theological discourses that speak out of the
realm of religious beliefs and practices’. For Schreiter writing in the 1990s,
there were four such global theological flows: those he identified were
concerns for ‘liberation, feminism, ecology and human rights’. 61 Today, I
would term these theological flows as: social justice, gender equality,
energy and ecology and rights for humans and the planet Earth. Each of
these flows has its own local interpretation depending on the context. Public
theology with its emphasis on the common good and justice is itself a global
theological flow. William Storrar assesses public theology overall as a
global theological flow:
Only the ecumenical fullness and global breadth of the Christian tradition,
in dialogue with other religious traditions, can enable a faithful theological
engagement with contemporary public issues – these public issues
increasingly have both a local and global dimension – such local-global
issues are being debated by an emerging global civil society and public
sphere.62

Is it possible then for a Christian theology of energy to ever be an integral
part of a global energised society? In an essay that attempts to re-imagine
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the ‘public’ as a space shared by the Church, the State and civil society,
Kristen Johnson concludes:
As we re-imagine the ‘public’ we begin to see a picture of a society with
truly reinvigorated publics – that consist of groups of people united by
substantive and identity-forming common interests and goals. Members of
these publics still abide by the rule of law of a given political system, but
their identities and conceptions of the good can be shaped more by the
social realities of which they are a part than by that political system. 63

Johnson’s ‘publics’ are public spaces shared by groups with contrasting
ideas, understandings and perceptions. They are spaces in which social
media and other digital media become an important tool of expression and
participation. Of course, there is a risk in the use of these public spaces that
people seek refuge in an ‘echo chamber’ that mostly reflects their own
views. Multiple publics may form, each reflecting a particular view with
little cross communication. Yet the public evidence suggests that more
constructive conversation is occurring, and that there is a convergence of
view on the matter of global warming and climate change, despite strong
contrary views. These are new public spaces for expression of public
theology.
The church is called to engage with these global theological flows. In its
history the church has all too often been complicit in acting against the
establishment of God’s divine order on Earth. It has too often promoted a
private faith and personal understanding of salvation, which retains control
of its adherents within the church and does not necessarily connect with
what God’s Spirit is doing in the world. Martin Marty in his examination of
the public church succinctly expresses its purpose:
The public church does not simply shape a Gnostic elite for the end time,
but is especially called to project the language of the end two billion years
ahead and ask how the next generation makes the world under God one in
which care and responsibility survive and matter.64
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Marty’s message is simple – focus on the here and now and building up the
next generation to have a strong sense of care and responsibility for future
generations and the Earth.
A theology of energy is thus characterised by having central concerns of:
the arrival of homo energos; the emergence of the anthropocene age of
climate change and global warming; concern for the future and whether the
earth’s climate will be safe; whether a future energised global society will
be just; and concern for the creation and its redemption to ensure the
flourishing of all life. The theology requires a narrative that is hopeful and
empowering in both the church and the secular domain.
Hence our public Christian concern for a sustainable and equitable energy
future leads into a consideration of care and responsibility of Earth and for
what is just. The biblical premise of a world of justice is central to how
energy needs to be used for a sustainable future for all - in a balanced, just
and fair way across the generations, across our global human world, and
across the human and non-human world.
Chris Marshall speaks about the inherent nature of God’s world as built on
divine justice and how all humans are created to emulate that nature. Justice
is natural, to live in an unjust world is unnatural, it is contrary to divine and
human nature and can only result in a dysfunctional and inequitable society:
‘Justice designates the right ordering of the universe, the way God intends
reality to operate. God has created the world in a manner that expresses and
depends upon God’s own inherent justice and righteousness’.65 Further to
this understanding, Marshall elaborates:
In the biblical creation narratives, it is only human beings who are made in
the image and likeness of God (Genesis 1:26-27; compare with 2:7, 5:1-2,
9:6). Humans are created to be representatives of God – a kind of icon of
God in the world. They are the means by which God’s loving rule is to be
made visible on earth. Since God is a God of justice those who bear God’s
image must also be agents of justice.66

All humans are to be agents of justice. Justice is normal and with global
connectivity, people around the world are becoming less tolerant of injustice
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and oppression. The virtual connectivity of the world and communications
are enabling people to organise and embolden people through networks to
gain more economic freedom and to demand their liberation. The
connectivity is also having destructive impacts through terror networks.
From both viewpoints, there is need to consider how a public theology
expresses a concern for human rights and justice flowing from the gospel of
Jesus Christ.
George Newlands has made the connection between the gospel, the wellbeing of all humanity, and the relevance of human rights:
Jesus of Nazareth, in his life and death, was concerned for individual
human dignity and for social justice. He was committed to unconditional
love for all human beings, both in his teaching and in his actions. Christian
faith trusts that this concern was the instantiation of the love of God the
creator of the universe, and that through…. the resurrection, this love was
universalised and made effective as a decisive contribution to the
wellbeing of all humanity. All of Christian doctrine becomes relevant to
human rights concerns.67

Kishore Mabbubani extends the centrality of this connection between the
gospel and human rights into public policy. He has examined from the
perspective of public policy how this concern for human rights is evident in
the progressive removal of the economic inequities of the world. He asserts
that the middle classes are growing rapidly and education is becoming much
more widespread. He claims there is evidence of a convergence in the world
to a better global society:
The phrase ‘consensual cluster of norms’ sounds exquisitely and
technically dull. It will never get its own hash tag. Yet this boring phrase
may well provide the most accurate description of one of the most
powerful forces ever seen in human history. For millennia humanity as a
whole has been divided by geography, history, religion, culture, verbal
language and body language. Today, despite the rich residue of
differences, we are converging on a certain set of norms on how to create
better societies. To put it simply the global convergence is a big deal.68

Mabbubani claims the evidence of a global convergence is apparent. It is a
world becoming much more peaceable, despite the continuation of brutal
conflicts; more equitable in affluence globally, despite the wealthy
accumulating even more wealth; more fair in the spread of education,
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despite access to education for girls being denied in many parts of the
world; a world in which extreme poverty could be eliminated in a few
decades, despite ongoing extensive poverty.
Even accepting Mahbubani’s optimistic outlook, it is still a world headed
towards demise if it does not change its use of energy and its destructive
impact on the Earth. Mahbubani observes that the transfer of global power is
a transition away from the USA to China being the top economic power in
the world. It will require difficult adjustment and that America is refusing to
cooperate in multilateral agreements, thus frustrating this transition:
Until America changes course the moral burden of saving the planet is
being passed onto the newly emerging middle classes of Africa, Asia, and
Latin America. So far there has been no real outrage there because they
have not yet been asked to make sacrifices. But if and when they are asked
to do so, the global contradiction between the need to save our planet and
the desire of the new middle classes to improve their lives will emerge
sharply.69

For a public theology the liberation of people from any form of oppression
and deprivation must be a core human rights consideration. A global
demand for justice and human rights is altering the power relationships and
political order of the world. Chaos can be expected throughout the transition
to a new more equitable world order. In an energised world, access to
energy and all its associate benefits is an issue of human rights. People
around the world are demanding the good life that energy enables through
an energised industrial and digital economy. An agreement on reducing
carbon emissions in an energised world now based on a carbon economy is
an essential step for the world to become an agent of God’s redemption and
liberation.
Towards a public theology of energy
The task is thus to develop a public theology that speaks in a relevant way to
a world of carbon energy technology. It is to mediate the central message of
the gospel of Jesus Christ for the hope of justice, renewal and prosperity to
this new energised human world. The theological challenge facing this task
is two-fold. The first issue has to do with human adaptability and denial.
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Marshall in his appraisal of human attitudes towards climate change
concludes:
I have shown that scientific data does not galvanise our emotional brain
into action. I have suggested that climate change contains enough inherent
uncertainty and distance that we can quite deliberately keep what we know
contained and detached from what we believe and what we do.70

The inability of people to adapt to dramatically changing circumstances has
been assessed by Robert Jay Lifton in his study of war and genocide. His
book on The Protean Self examines the fluidity of the consciousness in
times of rapid change and trauma.71 In an energetic context, Lifton’s most
important contribution is his invocation of the term ‘psychic numbing’.
Faced with the threat of impending disaster the human subject becomes
disempowered. Kari Marie Norgaard draws upon Lifton’s concept of
‘psychic numbing’ in her ethnography of attitudes to climate change in
Norway. She uses another term of Lifton’s that results from this numbing
called ‘the absurdity of the double life’. This is a condition in which we
know our lives could end but we live as if we don’t know. Norgaard
describes this by a quote from one of her study’s subjects: ‘We live in one
way, and we think in another. We learn to think in parallel. It’s a skill, an art
of living’.72 Norgaard calls this art, ‘living in denial’. This is the dilemma of
our energy use and the associated problems for the Earth. It induces an art of
living with denial.
This art of ‘living in denial’ brings out the Christian claim of the need for
humanity to see, acknowledge and confess their destructive ways. This
acceptance then requires collective action by humanity that is redemptive by
moving the world away from its global warming course to an unsafe climate
by seeking to ameliorate the destructive impacts of carbon emissions.
The second issue is the ambiguous ecological promise of Christian
theology. Paul Santmire has identified that there is a dominant and a
minority tradition in Christian faith. The dominant tradition is of ‘spiritual
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ascent’ whilst the minority tradition is ecological of ‘earthly fecundity and
migration to a good land’:
These two imaginative tendencies lie behind the two theological motifs,
the spiritual and the ecological motifs. One is a habit of thought predicated
on the dominance through time of the metaphor of ascent. The second is a
habit of thinking predicated, more complexly, on the tendency of the
metaphor of fecundity and the metaphor of migration to a good land, to
coalesce, if both metaphors are given in the same imaginative
environment.73

The dominant tradition is highly anthropocentric. It is formative of the
belief that this is a world from which we must escape - it is disposable - it is
the stage upon which the drama of human salvation works itself out. Faced
with this dominant tradition, Santmire calls for the recognition and reappropriation of the minority counterpart: ‘One of the assumptions of this
study is that theologies shaped by the ecological motif are more promising,
as far as the theology of nature is concerned, than theologies shaped by the
spiritual motif’. 74 A theology of energy can only be based on an ecological
motif that acts to preserve the integrity of creation.
Thus a public theology of energy has to do with both issues – that of human
adaptability and denial whilst favouring the minority, more promising
ecological motif of the travail of nature, of the Christian tradition. These
two issues are core to the intention of a theology of energy. Clive Pearson
has highlighted that in a period of climate change public theology must
concern itself with the common good and the flourishing of all.75 David
Ford adds to this intention:
The basic biblical reality is that God is the Creator of all and constantly
concerned with every aspect of life: human and non-human, public and
private, individual and social, religious, cultural, economic and political,
past, present and future. In all of these spheres, God and the purposes of
God really matter.76
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Ford is here recognising the need for theology to satisfy its own ‘ecology of
responsibility’.77 It must engage with three audiences: the church and other
faith communities, the academy and society as a whole. The public domain
is the one he believes to be perennially at risk. Ford concludes: ‘Theology
flourishes when it can learn from and contribute to various disciplines, faith
communities, and debates on matters of public importance’.78 Ford
encourages the voice of theology to be heard in the public domain. The
importance of this voice is highlighted at times by its absence.
Secular writers like Tim Flannery and Clive Hamilton are occupying the
public domain already by hinting in their books that there is a religious
dimension to the challenge of climate change. Flannery has expressed a
cautiously hopeful view of the future of humanity. He presents a dismal
view of the ecological state of the planet whilst maintaining a hopeful view
that humanity can find a technical solution. He concludes: ‘I am certain of
one thing - if we do not strive to love one another, and to love our planet as
much as we love ourselves, then no further human progress is possible here
on earth’.79 Flannery has publicly expressed having no religious faith and
questions whether Christianity has a reason for being hopeful. Yet in this
conclusion to his book, he has touched on the very faith that gives
Christians a sense of hope.
By way of comparison, Hamilton is very pessimistic about the future of
humanity. Out of a bleak prognosis, he invokes the need to turn to the
‘celestial god’:
The lesser divinities could reproduce and augment life but they could not
save life in moments of crisis. Perhaps these archaic patterns remain
implanted within us, structuring our deeper consciousness so that, as the
climate disruption unfolds and the sky seems to turn against us, we will
abandon the lesser gods of money, growth, and hedonism and turn to the
celestial god, the creator god who alone has the power to save us.80

This turn to the ‘creator god’ and away from the ‘lesser divinities’ by
Hamilton further shows the need in the public domain for the public
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Christian voice, on this critical challenge of energy use and climate change.
Christian faith needs to be applied wisely to every aspect of life on Earth in
the public space and done so in a cooperative and informed manner.
Miroslav Volf addresses the same challenges that Flannery and Hamilton
allude to with reference to the organising principle of a love of God:
This is today’s most fundamental challenge for theologians, priests and
ministers, and Christian laypeople: to really mean that the presence and
activity of the God of love, who can make us love our neighbours as
ourselves, is our hope and the hope of the world – that this God is the
secret of our flourishing as persons, cultures, and interdependent
inhabitants of a single globe.81

A public theology of energy thus depends on the expression of the love of
God in human life. It has a setting of the survival and prosperity of an
energy enabled humanity on a global basis. It is a global theology
embracing all of life with love. Hence a theology of energy seeks to
comprehend how theology and science converge, blend and speak to the
same question:
‘What is the shape and order of a sustainable energised human world?’
The more theological question is: ‘What is God’s purpose for all of
humanity in an energised world?’
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Chapter 2 - An Accidental Theologian
On Being ‘Wei Li Min’ (卫利民)
The need for a new theology of energy
The introductory chapter focussed on how an energised humanity and the
rise of homo energos are reshaping our world whilst imperilling the future
of all life. The claim was made for a theology of energy. That term – a
theology of energy – is at face value a little puzzling. The word ‘energy’ is
not a conventional term of doctrine. It is more normal for theology to
engage with a doctrine of God, or Christ, the Spirit, the church, our human
condition or the problem of theodicy. The word ‘energy’ has occasionally
been used with biblical references to the ‘energies of the Spirit’ – but talk of
a theology of energy is unusual. For it to be deemed an imperative, a
necessity, is more than unusual: it is breaking new ground.
The introductory chapter sought to explain the making of the problem. It did
so in terms of urbanisation, industrialisation, the digital economy and
human dependence upon energy production. The narrative was aware of the
attendant risks of global warming, climate change, and the prospect of
massive ecological destruction. The purpose of a theology of energy was
described as negotiating these risks in a way that held out hope for a new
energy future, and the possibility of a global convergence of values to a
more just and equitable energised world.
Of critical importance is the placing of the word ‘theology’ alongside that of
‘energy’. The necessity for such a way of thinking is connected to how we
talk of God and through their juxtaposition to talk about the relationships
between God, creation and ourselves as creaturely beings. These are the
primary reasons why this thesis claims that the Earth needs a theology of
energy.
To insist upon the need for a theology of energy is still a bold claim. It is
unusual for someone from my profession and experience to make such a
call. The reasons for making such a call lie within my professional work as
an engineer and executive in the electricity industry in Australia over a
period of 41 years, and my life and work experiences in Asia. Apart from
37

Australia, I had worked in various areas of the electricity industry in
Switzerland, Japan, China, India and South East Asia. In the mid 1990s I led
the development of the strategic plan for the New South Wales electricity
generation sector to phase out of coal and into gas, wind and solar
technologies. This strategic shift was strongly influenced by the first United
Nations meeting on climate change in Rio in 1992. Our planning team
accepted that coal fired power stations were a major factor in global
warming. The vision outcome of the strategic plan was to: ‘Lead the
transition to a sustainable energy future’. This was the beginning of my
personal transition to seeing energy in a completely new way.
A more dramatic shift in my thinking came from working as a corporate
reformer in China. Over a period from 1996 to 2003, when China had
embarked upon a reform program for the electricity industry, initiated by the
Premier, Zhu Rongji, I was engaged as a consultant on enterprise and
industry reform. My work was involved with the executive teams of many
of the provincial electricity enterprises. I regularly briefed the Minister for
the electricity industry, Lu Yangchang, in Beijing and also briefed the senior
policy adviser to the Premier, Wang Jun. My work resulted in my Chinese
colleagues giving me the name ‘Wei Li Min’. This Chinese name is a
transliteration of ‘Williams’ and translates ‘Protector of the People’s
Benefit’. I was seen as working for the common good of the people. My
work on reform and strategy had a major impact throughout China’s
electricity industry and particularly amongst its leaders, as verified by the
Minister himself. He told me over a lunch that my impact on the leaders of
China’s electricity industry was beyond even what I imagined.
The experience for me was entirely unexpected. My work was timely and
relevant to China’s reform. The experience impressed upon me that energy
is much more than a technological consideration. Energy involves critical
considerations of strategic leadership, the common good, poverty
alleviation, economic growth, justice, equity, lifestyle, and preservation of
our natural world. Energy is multidimensional. Energy affects significantly
our entire worldly existence and our shared home, the Earth. Energy, its
production, applications, and equitable sharing, are at the heart of today’s
global society.
38

This unexpected experience in China was the beginning of a long journey
into theological reflection. I now needed to find an expression of my faith
that had practical relevance in building a better world for all of humanity.
That theological journey began in the experience of working life in Asia,
and continued academically from the year 2003 when I was made
voluntarily redundant.
By entering into such a serious consideration of energy and theology, I am
an equivalent of what Peter Phan described of himself - an ‘accidental
theologian’.82 It was not a vocation he or I envisaged. It took both of us by
surprise. The accidental dimension to his being a theologian was a
consequence of his migration from Vietnam to the United States. The shift
in cultures led him to reflect on his life experience through a theological
lens, which would probably not have happened had he not migrated. My
shift also occurred through my engagement with culturally diverse countries
and the recognition that energy has many dimensions. Seeing the poverty in
China and India associated with the absence of electricity supply was a
shocking experience.
In my case the accidental nature of my vocation represents a theological
journey out of a received and embedded theology into one that has become
more critical, creative and culturally diverse. Howard Stone and James
Duke describe embedded theology as: ‘an understanding of faith,
disseminated by the church and assimilated by its members in their daily
lives’.83 As life progresses an embedded theology can prove to be
inadequate to address issues that arise in life: ‘Our embedded theology may
be ill-informed or even mistaken, sufficient only until a crisis, a
conversation, a controversy, or my own spiritual growth leads us to reflect
again, a more deliberative view may well be the ‘faith seeking
understanding’ that pulls us through’.84 My theology has shifted from an
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understanding that simply did not work outside my church to become one
that is more questioning.
The catalyst for my ongoing shift has been a lived experience of the
irrelevance of my embedded theology to the injustices of my working class
upbringing, the cultural diversity of humanity, and a deepening concern for
the future of humanity in response to the complex ambiguities associated
with the arrival of homo energos. That journey has included a significant
shift in my understanding of both theology and energy. My becoming an
accidental theologian is autobiographical in so far as it is reflective of my
experience of being an executive in the electricity industry in Australia and
Asia and the need to understand the praxis of my faith across cultures in the
worldwide use of energy. The theology of energy that I am calling for needs
to recognise the changing circumstances in which the relationship between
the creative-redemptive God and all of humankind is taking place in today’s
world. An energetic world is impacting not only on all of humanity but on
all of life and the Earth itself.
Hugh Kerr has argued that our personal vocations matter in the doing of
theology. The simple question ‘where are you from?’ is not merely a matter
of casual small talk.85 It is what he calls a positioning question. It leads to
another more existential question ‘how you doing?’ that leads for a
theologian to the question, ‘what in theology and church life are we
doing?’86 Kerr’s living example was of Rev Suzan Johnson who answered
this question about where she was going after seminary by saying ‘ to a
place where Bronx is the surname and South is the first name, and the
middle names are hopelessness, despair, poverty and injustice’.87
In my case that rather innocent question ‘where am I from?’ is also tied
existentially to what I have seen, experienced and done. The way I engage
these changing circumstances in which the relationship between the
creative-redemptive God and humankind is taking place is reflective of
these experiences. Following on from Phan there is recognition in this
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theological

positioning

that:

‘All

theologies

are

unavoidably

autobiographical because theology is a critical and systematic reflection on
faith and praxis, one’s own and one’s community. Faith is the most personal
and intimate act there is’.88
Now it is rightly assumed that the subject matter of all theology is God. The
word ‘theology’ itself means a ‘study of God’. The source of theology is
always seen by theologians, like Wolfhart Pannenberg, for instance, as
originating with God. Pannenberg states how knowledge of God is made
possible:
The knowledge of God is made possible by God, and therefore by
revelation, is one of the basic conditions of the concept of theology.
Whether inside the Christian church or outside it, and even in so-called
natural knowledge of God, no knowledge and no theology are conceivable
that do not proceed from God and are due to the working of his Spirit. 89

That is a standard conviction - yet theology is also a human enterprise.
There is a real sense in which theology represents the human apprehension
of the ways of God. Tyron Inbody expresses it simply: ‘Theology is the
thinking and talking that all Christians engage in so they can learn and grow
in the scope of their experience and understanding of their faith’. 90 To make
this human apprehension of God a little more robust, Inbody elaborates:
Theologians do not think only about the doctrine of God. Most of the time
they think about nature, human nature and human history – but all of it in
relation to God. That is what makes it theology. Modern theologians have
debated whether God’s revelation in Jesus Christ as witnessed in Scripture
is the primary object of theology (Karl Barth) or whether theology is the
description of the consciousness of God in human experience as it is
shaped by the Christian community (Friedrich Schleiermacher). 91

Daniel Migliore complements this view of Inbody. He defines theology
from the words of Anselm as ‘faith seeks understanding and understanding
brings joy’. This human enterprise of understanding God never ends for
Migliore:
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understanding, dares to raise questions. How could we ever be finished with
the quest for a deeper understanding of God?’ 92
For the purpose of this thesis an alternative definition of theology made by
Dorothy Soelle might be even more helpful. She raises the prospect of
theology being about hope seeking understanding, which resides in our
collective efforts: ‘The real hope for an earth without violence and
exploitation are still always obligations on the self. Without commitment
they remain mere illusion. They bind people together; they collect and
concentrate our wishes’.93
Taking this theological focus on hope and collective effort further, Thomas
Berry has written on the possibility of hope in modern times in humanity
and its massive use of energy:
The modern question has always been the control of energy that exists on
an order of magnitude many times greater that what was available in prior
periods of history. Whatever the direction taken by the human community
in modern times, its consequences will be vast beyond the imagining of
any former generations.94

Berry argues that humanity has to learn to live responsibly within the life
processes and limits of the Earth. It is the Earth that is ultimately sovereign,
not humanity, although in the modern era humanity is acting as if it is
sovereign. The hope for humanity is a hope based on understanding and a
responsible use of the Earth:
This responsibility has so far been more than we could use wisely, just as
the new powers of a young adult are powers seldom used without an
intervening period of confusion, embarrassment and juvenile mistakes. As
the child eventually learns a mature mode of conduct, discipline and
responsibility, so now, as individuals and as a planetary community, we
will, it is hoped, learn our earth responsibilities.95

Hence a hope that seeks understanding of planetary life processes and limits
is central to a theology of energy and the use of the Earth by this powerful
new energised human creature, homo energos. Only with this understanding
of the Earth and its life processes can humanity progress to a more
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prosperous life in what Berry calls the ecological age: ‘If responded to
properly with our new knowledge and new competencies, these forces will
find their integral expression in the spontaneities of the new ecological age.
To assist in bringing this about is the present task of the human
community’.96
There are far reaching implications for what it means to be a theologian
following on from Berry’s thesis. The task before me is not to be a
theological voice only concerned with established classical debates. Nor is it
merely to be one who is engaged with the particular cultural and historical
context in which I happen to be. For a theology of energy, the accidental
theologian must also be situated self-consciously within the whole of earthly
existence and the complex networks of energy.
McFague argues that it is no longer sufficient to be detached. She elaborates
how our earthly existence demands that we connect with life with all of our
senses, and the most important sense of all is touch. Touch is the tactile
presence of life that engages all the other senses. This appeal to the senses is
critical to our understanding that we are interrelated creatures and that all
others, including the Earth are subjects: ‘If we understand ourselves to be in
touch with others – if this is our basic sense of who we are – we will have
taken an important step toward an ecological model of being, a model that
says we exist only in interrelationship with other subjects’.97
In keeping with this call to relationship McFague argues that the ‘arrogant
eye’ of humanity must give way to the ‘loving eye’. Such a shift is essential
if we are to live with the complexity, mystery and difference of life,
recognising and respecting the boundaries between the self and others. For
McFague the arrogant eye is always the analytical eye. It does not engage
closely in a tactile manner with the environment around us. By way of
comparison:
The loving eye is not the opposite of the arrogant eye: it does not substitute
self-denial, romantic fusion, and subservience for distance, objectification,
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and exploitation. Rather it suggests something novel in Western ways of
knowing: acknowledgement of and respect for the other as subject.98

An energised world needs a theology of energy that sees the other as a
subject. The energy that homo energos uses so abundantly for its benefit is
detrimental to another subject, the Earth and indeed many other human and
non-human subjects. Energy today is used predominantly with a detached
arrogant eye by the developed Western world and increasingly the emerging
economies. The use of energy for the other as subject is only at its early
stages of emergence. How then am I to address the need for his new
theology of energy?
Theological approach and method
The way in which the intersection of revelation and human experience has
played itself out theologically has led to a proliferation of different types of
theology in recent decades. David Ford with Rachel Muers in his seminal
work has mapped the territory of theologies over the past century. The 20th
century has seen a blossoming of theologies: classical, modern, global,
between faiths, particularising and others. Ford has organised his theologies
on the basis of the theologian’s scope of work and the breadth of study of
the chosen theology. As such there are some missing categories, in
particular, public theologies.
Ford has identified how all theologies need to cover a core systematic
agenda. Those doctrines that Ford identifies as making up the core agenda
are ‘a concentration of the main events and issues in the Christian
overarching story from before creation until after the consummation of
history’.99 The purpose of a systematic theology is coherence, consistency,
and clarity. The power of the events and issues in the Christian story and
their doctrines is that they inform the entire systematic agenda.
My theology of energy is one of those missing from Ford’s map. Its
necessity has become evident relatively recently with the advent of the
Anthropocene age and the arrival of homo energos. The very nature of
creation and what it means to be a human creature has changed. Such a
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theology is not unrelated to some theologies that have gone before. The
most obvious related theologies are those that respond to bioscience,
evolution, ecology, climate change, and economics. All of these theologies
can be held together under the banner of public theologies concerned with
the common good and the flourishing of all life.
The difference with a theology of energy is that it addresses the primary
cause of all these secondary theologies that are to a degree reactive to the
ubiquitous use of energy. It is energy that primarily drives an industrialised
and digitally connected economy, causes greenhouse gas emissions and
global warming, destroys the earth’s ecology, and interferes in evolution.
Ford has developed twelve theses for Christian theology in the 21st century
that: ‘are distilled from the experience of nearly twenty years around this
project of trying to give an account of the past century of Christian
theology’. Of the twelve theses, his fifth is of particular relevance to a
theology of energy: ‘Describing reality in the light of God is a basic
theological discipline’.100 The reality of a world enabled by energy demands
a theology of energy. Ford reckons that the recording of theologies in
writing and the writing of theologies for the modern world are incomplete:
‘It helps to keep the whole enterprise in perspective to remember that at the
origins of the two traditions most influential on the theologies of this
volume are Socrates and Jesus, neither of whom left us any writings’.101
This thesis aims to help fill the gap needed in the 21st century of a theology
of energy.
To develop an adequately robust systematic agenda that has coherence,
consistency and clarity for a theology of energy, the practice of theological
reflection as developed by Judith Thompson is helpful. She has explained
the critical need to connect faith with practice:
The irony is that it is perfectly possible to be a fervent believer in living
out faith in practice and still not notice blatant contradictions between, for
example, assertions of one’s duty to love one’s enemy, feed the hungry and
forgive indefinitely, and what one actually does in practice. It was a
conspicuous mismatch between Christian ideals and social practice in
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Latin America that gave rise to liberation theology, a major contributor to
the development of TR (theological reflection). 102

Thompson develops a method of theological reflection that is based on a
reflective pastoral cycle taken from Gustavo Gutierrez, Juan-Luis Segundo,
and Leonardo Boff. The cycle begins and ends in practical engagement.
Thompson explains:
Theology is not in the business of dispensing timeless certainties but of
informing and inspiring faithful praxis. Segundo even asserted in the teeth
of most traditional approaches: “Christians should not redefine social
praxis by starting with the gospel message. They should do just the
opposite. They should seek out the historical import of the gospel by
starting with social praxis”. 103

In effect, this is exactly what I have done as an engineer, executive and
accidental theologian. I have not tried to work from the gospel to an
understanding of energy and its uses: rather I have done the opposite. My
life in the world of electrical energy has led to a reflective theological cycle
on how energy is produced, used, and shared worldwide.
The inequality of access to energy worldwide with all its benefits has been
especially influential from my experiences in India and China. In a similar
way the public theologian, Duncan Forrester:
has been profoundly influenced by his global experience and personally
open to a diverse range of outside stimuli challenging his Scottish horizons
and self-understanding. As a young educational missionary teaching
politics in India he gazed deep into the human face of people trapped in
extreme poverty. This led him to wrestle throughout his life and work with
the Christian meaning and practice of equality in a shockingly unequal
world.104

My worldwide experiences have stimulated my reflection about the
availability and impact of energy on human life. This reflection becomes a
cycle or hermeneutical spiral.
The cycle that Thompson applies in her study is: social analysis –
theological

reflection/

hermeneutics

–

pastoral

planning

–

immersion/experience. However, it is a cycle, it has no beginning or end.
This cycle is effectively adapted within my methodology in developing a
theology of energy for life. It can be better described as a theological
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reflective spiralling cycle containing Thompson’s four stages. The four
stages comprise:
1. Global energy and biosphere analysis
2. Theological reflection/hermeneutics that include an anthropology of
homo energos; an energetic Christology; and a hermeneutic of the
Spirit of life
3.

Seeking to resolve the dilemma of energy use including formulation
of a sustainable clean energy future

4. Immersion as an informed, wise and prophetic voice in the church,
academia and especially the public space.
A voice in the public space is of critical importance to my theology of
energy. The vocation of an accidental theologian in the service of a major
public issue must not be contained in the church or in academia. Thompson
makes clear:
Theology so long as it is not confined either to an academic or an
ecclesiastical ghetto, but allowed to roam freely and attain its natural glory,
is and always has been a practical pursuit. It is thinking about life in the
light of our faith in God leading to real change in people’s lives. Or as
Luther put it: ‘not reading books or speculating but living, dying and being
damned make a theologian’. Or as David Ford said: Theology hopes in and
seeks God’s purposes while immersed in the contingencies, complexities
and ambiguities of creation and history. 105

The theology of energy of this thesis has grown from within a lifetime of
experiences with energy technology, its global language and technical
culture, its benefits for economic and human development, a dawning
awareness of its ecological and global impact, and only recently an
understanding of its injustices and destructive impact on the Earth itself.
The cycle of theological reflection has been a constant companion to this
hermeneutic of energy. Of critical importance in Thompson’s method is the
role of the self. The practice of theological reflection invites us to consider
how we are present in the issue at stake as a participant and a detached
critical observer. My life and energy experience has intersected with a faith
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and hope that seeks understanding. There is a need to be deliberative on
embedded experience.
The risks attendant in the emergence of the Anthropocene age and the
arrival of homo energos calls for an account of the ‘living hope’ that 1Peter
1: 3 prophesies. It is often the case that work and Christian praxis abide in
separate spheres. Michael Putney has made a very critical observation about
this separation in the Catholic Church: ‘We have spent so much time and
energy trying to deal with the inner life of the church, that large numbers of
us have neglected our larger responsibility, which is to deal with the world
and the issues of the world’.106
In my case, my theological curiosity has been in conversation with my
professional practice for a long time and has been revelatory. I may not have
reached Thompson’s understanding of wisdom, but her challenge in
developing a theology of energy is carefully noted:
Often the traditional ritual - like the Eucharist – goes on proclaiming a
bloodless, non-violent way, the implications of which unreflective practice
and ideology have ignored. PTR (progressive theological reflection)
involves the use of reason, but in a manner that is reverent, critical and
imaginative in its use of tradition, producing that amalgam of tradition,
experience and reason we call wisdom.107

My theological task is derived from a journey of faith: it is a movement
from an embedded conservative faith to a critically aware, constructive and
culturally diverse faith. It has arisen from my critical questioning mind
about my observed and lived injustices in life, and from my professional life
experience in the energy industry in Australia and Asia. My professional
experiences in Japan, China, India and South East Asia have had a profound
impact on my appreciation of cultural and religious diversity. As a result,
my Christian faith has a strong universality in its interpretation and practice.
A testament of friends and citizenship of the world
This personal journey and the call for a new theology of energy is informed
by several experiences and transition markers in my life. Those signals of
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such are occasioned by the interplay of fresh insights arising out of
theology, professional work experience and especially important is the
exposure to a diversity of cultures. The way in which these influences
weave into one another creates a unique positioning for this accidental
theologian. It would be misleading though to think of this journey in terms
of being merely a private quest.
Stanley Hauerwas has written about how his various theological ideas were
rarely, if ever, original. We rely upon what he calls a testament of friends.
For Hauerwas these friends are theologians with whom he had been in
dialogue to arrive at his own thinking. He reflects that he couldn’t recall his
position on theological arguments: ‘without friends to remember my claims,
I am at a complete loss’.108 For an accidental theologian like myself, this
testament of friends differs from Hauerwas’ situation on account of my
professional career. My testament of friends is inter-disciplinary; it includes
political, economic, and professional colleagues with whom I have worked.
It is international and crosses cultures. It is also theological. This testament
of friends is like an intersecting, interweaving web of influences and
conversation partners.
My theological friends include those with whom I have worked in ministry,
including a ministry for asylum seeker advocacy and refugee sponsorship,
involving the funding of travel for more than a hundred Sudanese refugees
from camps in Uganda, who now live in Sydney. Another refugee program
was to support a large community of Christian refugees in the village of
Bitung, in North Sulawesi, Indonesia, who were victims of Islamic
extremism, and forced from their homes on an adjoining island.

I

established a ministry in my church with a small group of like-minded
Christians, called ‘Engaging Our World’. The ministry included Fair Trade,
a partnership with World Vision against human trafficking, a friendship
ministry with Muslims through the inter-faith association, Affinity, and a
climate change initiative demonstrated by installing 4.5kw of solar panels
on our church buildings.
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My friends may be extended further to include meeting my Chinese sponsor
child and her impoverished minority Yizu community on the Tibetan
plateau in the western province of Sichuan China, through a World Vision
community development tour. My friends include missionaries in Romania,
through my leadership of a church mission team. Our team worked in an
orphanage in Lugoj, and in impoverished rural villages near Timisoara.
My testament of theological friends can be extended to include colleagues
within the energy industry, Asian political and industry leaders and
international business consultants. My membership of the international ‘Call
of the Time’ dialogue and its many participants has also been important.109
The relevance of this web of influences over the past several decades is
supported by the emergence of a subjective turn in theology, as suggested
by Rebecca Chopp. She has written on the importance of poetics, witness
and testimony in theology:
Understanding theology as engaged in continued negotiation to sanctify
life may enable us to keep theology more fluid and more multidimensional
– more spiritual – and may allow us to combine poetics, rhetoric, and
hermeneutics in theology. Imagining theology as engaged in negotiating
practices to sanctify life by means of tracing the Spirit allows us to
appreciate theology as a type of cultural intervention.110

Reflection on my experiences is a critical part of developing a global
perspective. Donald Dunson and James Dunson have jointly examined
theologically and philosophically how to become a global citizen. In a
collection of narratives they conclude that our view of life always needs
reflection:
Personal experience is an important element in cultivating a genuine ethic
of solidarity. But personal experience that is not constantly brought to
mind becomes a set of quaint stories, interesting anecdotes, and
photographs propped up on a desk. Armed with beliefs that seem devout
but are actually superficial, dogmatists never develop an appreciation for
the complexity for human experience. This means that they also lack
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important moral and intellectual virtues that can be acquired only in the
messy process of sorting out one’s beliefs and commitments. 111

My cross-cultural experiences have made me reflective and sensitive to the
senselessness and impotence of a ritualised gospel - to a Christian ‘faith’
that is predominantly self-serving and uncaring of our fellow travellers on
our shared home – the Earth. We are all in this worldly life together. The
reality of this is starting to hit ‘home’, literally, as the unjust, and destructive
use of energy in the age of the Anthropocene with the arrival of homo
energos, puts the survival of all humanity at risk. I have avoided the everpresent risk facing the Christian disciple in professional work of a
compartmentalised mind. My interweaving web of friends and witnesses has
allowed me to move beyond an embedded and received tradition to a critical
and constructive faith.112
By way of affirmation, Putney reflects on the place of churches in the public
forum in Australia and concludes:
I believe the most important task of church leaders overall is not so much
to speak, as to create an environment in the churches where all members
will learn how to reflect on the life of our society in the light of the gospel
and gain the confidence and skill to make their contributions wherever they
can in the public forum. 113

In my case, and in terms of Ford’s systematic agenda my personal faith was
organised around the humanity of Jesus. I had an implicit Christology based
around the human concern of Jesus for the plight of the poor and the
oppressed. As a young adult, my main theological reading was Dietrich
Bonhoeffer.114 This imagining of who Jesus really was, and how to imagine
Christ is an issue for all people of faith. There is not one universally agreed
image of Christ. Rather as Richard Grigg has explained, there is a
Christological pluralism:
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However much a particular version of the Christ of faith may be a response
to the actual historical individual, Jesus of Nazareth, and however
genuinely it refers to an eternal, transcendent Christ, human imagination
will forever play a critical part in the generation of Christs of faith. …. As
philosophers from Kant up to the present day have shown us, the mind
cannot simply mirror the reality round about it, but must to a degree
construct that reality. It is certainly true, however, that different kinds of
experience and understanding require different degrees of imaginative
construction. 115

In keeping with the work of Ann Christie I have a faith in an ordinary
Christology. In examining the Christian views of an Anglican community in
England Christie concludes:
Ordinary Christology puts the stories of Jesus, not doctrines about him at
the centre of Christology. It shows that Christology at its core is an
ongoing hermeneutic process not a doctrinal system, and that what matters
most in Christology is not right doctrine but letting Jesus’ story have its
way with us.116

She found in her research that this ordinary Christological view was the
most common in her study group. I could easily fit within this profile
despite my advanced theological studies. The biblical stories of Jesus have a
liberating relevance to my professional cross-cultural experiences. Christie
expresses this ordinary Christian belief succinctly: ‘The most important
question to ask of ordinary believers, is not who was/is Jesus or what
did/does he do, but do you follow him? Does his story shape your story? For
at the centre of Christology ‘is not an idea to which we must assent, but a
story, not an entertaining story but rather a dangerous one, a story not only
to be told but to be lived’.117
In keeping with this ordinary Christian belief my theology of energy must
be built on an authentic biblical understanding of the Christian Gospel,
irrespective of my particular imaginative understanding of Jesus and Christ.
Marcus Borg makes such an understanding of the Gospel message and its
task very clear. He highlights the critical importance of a theology that is
transformative of the human condition. He challenges the priestly religious
cycle of sin, guilt and forgiveness, which takes Christians nowhere:
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It creates a quite passive understanding of the Christian life, in at least two
senses. It leads to passivity about the religious life itself. Rather than
seeing life as a process of spiritual transformation, it stresses believing that
God has already done what needs to be done. It leads to passivity towards
culture as well. Our vision of the Christian life would be different if our
church services included a description of the human condition flowing
from the other two stories of … liberation from Egypt … and deliverance
from Babylon. 118

Borg’s understanding is to discover that our Christian lives are about:
A journey of transformation, exemplified by the exodus and exile stories. It
leads from life under the lordship of culture to the life of companionship
with God. That relationship doesn’t leave us unchanged but transforms us
more and more into compassionate beings, into the likeness of Christ. 119

The Jesus we meet is the Word or Wisdom of God. This Word is the
alternative wisdom of life that Jesus brings to us and which we must bring
into the world to be transformational of worldly existence. Borg reveals an
understanding of Christ’s wisdom as the need to: ‘Appreciate the richness of
meaning suggested by a multiplicity of Christological images. He was ‘the
Son’, yes, but also the incarnation of the Word, which was also the Wisdom
of God. He was the Son of God, the logos of God, and the Sophia of
God’.120 Jesus Christ brings into this world an understanding of the Creator,
the rules of the creation, and how we are all to live in this creation under the
rule or order of God.
The journey of transformation into a relationship with God and how we
have to live in God’s world must make us cross-cultural, because our
cultural lordship is an overarching culture in companionship with God and
includes all of humanity. We must be able to live and work within any
human culture and act so as to move that culture towards God’s wisdom and
goodness. Living with Christ means living in a way that builds God’s
goodness, beauty and enrichment within all cultures. Our new energetic
future must be inclusive of all cultures.
My autobiographical narrative connects my reflective and imaginative
method of Christian faith to a new theology of energy and an energy future
that has the purpose of sanctifying and enriching the life of all. For the
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benefit of the flow of this thesis my autobiographical narrative is found in
an appendix at the close of the thesis.
It is now time to explain how I use Thompson’s four-part reflective
theological cycle. The construction of this theology of energy follows the
pattern of her understanding of a practical theology as a spiral.

Imagination and method for a theology of energy and new energy
future
The presenting problem is clearly the emergence of the Anthropocene age
concomitant upon the arrival of homo energos The description that follows
must have an analysis of the energetic state of the world and the dilemma of
unjust, inequitable, unfair, wasteful and destructive use of energy.
The

subsequent

theological

reflection

is

Christological

and

pneumatological. It relies upon developing an understanding of Jesus as the
Word of God. It also seeks to draw out an understanding of God’s Spirit as
the Spirit of life and of human progress. Of necessity this core theological
work must have implications for how we understand what it means to be
human in an energised world as well as our understanding of God as Creator
and Redeemer. The very nature of the theological task has significant ethical
consequences. The fourth and final part of the cycle is concerned with
praxis – what needs to be done for the sake of dealing with the dilemma
presented by an energised world and a new energy future.
The reflective theological cycle is based on a journey to a belief in God who
cares passionately and unreservedly about the present state and future of this
world. This is a God who works with humanity for its liberation and
progress to a full expression of human identity and worth. This is a
humanity that discovers in its own identity and subjectivity that the only
way to flourish on planet Earth is to live in accordance with the life
processes of the Earth.
An essential part of living this way demands a gracious balance –
thankfulness for our inheritance - a sustainable enjoyment of the present and a gifting of the future. This is a balance in accordance with God’s
54

created order that preserves its integrity. The goodness of creation is to be
used for humanity’s prosperity and enjoyment of life in a way that preserves
the natural world and passes its goodness onto future generations
indefinitely, with something of value added by each generation. The
common good of God’s creation, and the common wealth of human
creativity, need to be used for the benefit of all life.
The world’s use of energy is out of balance in many ways – unbalanced
within today’s global society – unbalanced across generations – unbalanced
between human life and non-human life – unbalanced in disrespecting the
Sabbath of rest and restoration for the land and the waters of the Earth and
both human and non-human life.
The context of balance covering the past, present, and future use of energy
is formational within my imaginative reflective cycle following Thompson’s
method. For the development of a new theology of energy for a new energy
future it is also essential to have an imaginative biblical context within
which to apply Thompson’s cycle. There have been several writers who
have drawn upon the biblical image of God’s dream for the world who are
valuable in forming this context.
Firstly, Borg discusses the dream of God in Christian history. This biblical
understanding is very important as it confirms that a human world enabled
by energy can be a movement to God’s dream for the world: ‘the dream of
God combines an emphasis on the value of the individual with a passionate
concern for a just society’.121 Borg argues however that the Christian
tradition has not always lived with this dream:
For most of the centuries, in lands where Christianity has been the primary
religion, it has most often been allied with the established order. The
dream of God has not been totally absent; it has surfaced occasionally in
the lives of saints and reformers and movements. But God’s dream has not
been the dominant voice of the tradition.122

Borg’s argument gives credence to the need for an accidental theologian to
think outside tradition and rely upon a wide experience of life, connecting
that experience reflectively against the biblical stories of Jesus. This
capacity to think outside the tradition enables a necessary degree of freedom
121
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from the past constraints of theology - a move that is advocated and
extended by Hall. He takes the move further to a spiritually transforming
life journey. He sees the task of any new theology as demanding freedom:
One does not become a serious theologian until one has experienced the
freedom to pursue the promptings of the divine Spirit without always
looking over one’s shoulder to see whether the ‘authorities’ approve. I do
not mean only ecclesiastical authorities, I mean those sources of inspiration
and wisdom that the fledging thinker of theological thoughts has relied
upon – authorities for whom one may still be grateful, but who must now
recede into the background as one tries to come to terms with the great
questions of faith and life in a personal, timely and original way. 123

Borg’s use of the term ‘The Dream of God’ derives from John Dominic
Crossan’s term, ‘God’s dream for the world’124 which adds to Berry’s
‘dream of the Earth’. ‘Dream’ carries an eschatological understanding of a
divine alternative order for the world, and hence the hope of a better life for
all on the Earth. Berry in tracing the evolution of the cosmos and the Earth,
including the evolution of life gives a vision of hope that an alternative
order is possible:
This story of the past provides our most secure basis of hope that the earth
will so guide us through the peril of the present that we may provide a
fitting context for the next phase of the emergent mystery of earthly
existence. That the guidance is available we cannot doubt. The difficulty is
the magnitude of change required of us. We have become so acclimated to
an industrial world that we can hardly imagine any other context of
survival, even when we recognise that the industrial bubble is dissolving
and will soon leave us in the chill of a plundered landscape. 125

Further to Berry’s insights, my challenge is to imagine a context in which an
industrialised, digitally connected and energised world can also be an
ecological world living in harmony with God’s order. This new energy
future is most likely a low carbon or even a zero carbon future. Berry
envisioned a future that transformed the present beyond recognition. His
vision was one totally dependent on the life processes of the earth: ‘the
dream of the earth. Where else can we go for the guidance needed for the
task that is before us?’126
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Is it possible for homo energos to form a future that is earth sustainable,
energised and human oriented that at least partly fulfils God’s dream for a
compassionate and just society? Such a society must necessarily live within
the life processes of the Earth. It must respect the Earth as a subject too.
Phan has a similar emphasis in his eschatological view of the world’s future.
It is a world in which human achievements and progress matter. There is a
hope in Phan’s vision that humanity despite its destructiveness is on a path
to fulfilment:
The eschatological nature of reality, coupled with faith in the resurrection
of Jesus and of the dead intensified my awareness and appreciation of
earthly realities, because the cosmos is our permanent home, and not a
stopover on our pilgrimage to heaven. Diverse human achievements,
however humble, are not destined for destruction in a universal
conflagration at the end of time but will be preserved, purified, and
perfected in the kingdom of God. Our eternity is not something that comes
after time, but is time itself, in which God has entered and which God has
assumed into God’s own Trinitarian life, made final and definitive. 127

This eschatological view is very important in the development of a theology
of energy as it imagines an order for the world in which humanity
participates.

It requires imagination of how the world in collaborative

partnership with God may bring about an alternative energetic world order.
It requires an extrapolation of worldly trends to foresee how human
behaviour may be different and act to avoid calamity. This extrapolation
must avoid the trap of thinking that the future is a continuation of past
experiences – a better future for all will demand different ideas, ways of
thinking and living. It will require different technology for energy,
technology that is not so reliant on fossil carbon, and that is readily
available to all of humanity.
It will require wisdom, the Wisdom of God that Jesus reveals in his life.
Ford expresses caution in the use of this biblical wisdom:
Yet to say that Christians must for these reasons bring the Bible to bear on
public life is not the same as to say that this necessarily produces wisdom
that will contribute to the flourishing of life today. Christian history has
many examples of scripture being applied to public life in ways that have
led to injustice, violence and misery. 128
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The dream of God is a world built on the principles of God’s order that is
truly a collaborative partnership between God and humanity. It is not a
world imposed by God on humanity. As Duncan Reid has concluded:
This transformation of heaven and earth is not a return to origins. It is not a
return to Eden. God does not simply override the ambivalent consequences
of human history. Like the risen body of Christ, and like the saints whose
robes have been washed clean in blood, the earth carries the scars of its
experience. The city, built initially by the fratricidal child of the first
human beings, Cain (Gen 4. 17), and which continues in the book of
Revelation to murder the saints, is here transformed into a place of
blessing. 129

Despite the injustices of human society, the new world order put right by
God when heaven joins the Earth is a derivative of this unjust world. The
efforts of humanity to build a just energetic future are not despised or
rejected by God.
Resolving the hermeneutical tension of a world enabled by energy
How to place faith alongside the natural energy and carbon processes of the
Earth as against human machine energy and anthropogenic carbon has a
hermeneutical tension. The tension is between the goodness of energy and
carbon and its unjust destructive use. The world in which Jesus lived and
the issues he needed to deal with are far removed from the global dilemma
of energy, carbon, global warming and climate change. What is the
hermeneutic relevance of the gospel in its context to this issue? How can
faith in Jesus Christ be expressed in this new age of an energised human
world?
A public theology on energy must be hopeful and future oriented, whilst
being grounded in an affirmation of the goodness of creation, and an
acknowledgement of the potential goodness of human ingenuity. Hence it
must be scientifically and technologically competent and comprehend a
secular understanding of the common good. The shaping of this
hermeneutical task and the resolution of its tension resides in an
interdisciplinary approach across science, technology, faith and theology.
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My setting is thus the movement of humanity into the unsafe climate age of
the Anthropocene with the arrival of homo energos. The central issue of my
narrative is the excessive use by homo energos of fossil carbon derived
energy. The dilemma is that energy allows the possibility a more equitable
and just global society whilst containing the seeds of ecological destruction
and a loss of prosperity for all humanity. Humanity must move away from
this dilemma to an energy sustainable, low carbon, climate resilient future
that is built on sharing the common goodness of the Earth and human
ingenuity equitably. In the long term humanity must move to a natural
energy global society that is sustainable indefinitely. This is the new story
of the Earth that Berry emphasised:
There is no way of guiding the course of human affairs through the
perilous course of the future except by discovering our role in the larger
evolutionary process – it is the way of intimate communion with the larger
human community and with the universe itself.130

Berry observed that humanity was awakening to the evolutionary process of
the universe that was our ultimate guidance and the basis of hope:
‘Sensitised to such guidance from the very structure and functioning of the
universe, we can have confidence in the future that awaits the human
venture’.131
The hermeneutical task thus becomes to interpret God’s purpose, as Creator
and Redeemer, for creation and the world, into a narrative about how homo
energos is to use energy sustainably as a source of enriched life for all.
My journey has two critical observations for a theology of energy. Firstly
the centrality of justice for the flourishing of all life, secondly, the essential
need to reach out to the stranger and meet their material and spiritual needs.
Isaiah speaks to the first observation and Matthew speaks to the second
observation:
Is not the fast that I choose: to loose the bonds of injustice, to undo the
thongs of the yoke, to let the oppressed go free, and to break every yoke?
Is it not to share your bread with the hungry; and bring the homeless poor
into your house; when you see the naked, to cover them, and not to hide
yourself from your own kin? Then your light shall break forth like the
130
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dawn, and your healing shall spring up quickly; your vindicator shall go
before you, the glory of the Lord shall be your rearguard. (Is 58: 6-8)

It is justice that heals relationships and is the liberating power of life.
Energy must be used justly to build a world in which all life can flourish.
Justice means balance in the use of energy between the generations;
between all the peoples of the Earth; and between what benefits human life
and non-human life, including the Earth’s biosphere:
For I was hungry and you gave me food, I was thirsty and you gave me
something to drink, I was a stranger and you welcomed me, I was sick and
you took care of me, I was in prison and you visited me. Then the
righteous will answer him, “Lord, when was it that we saw you hungry and
gave you food, or thirsty and gave you something to drink? And when was
it that we saw you a stranger and welcomed you, or naked and gave you
clothing? And when was it that we saw you in prison and visited you”?
And the king will answer them, “Truly I tell you, just as you did it to one
of the least of these who are members of my family you did it to me”. (Mt
25: 24-40)
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A Systematic Theology of Energy
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Chapter 3 - The Arrival of Homo Energos: prosperity, survival or
extinction?
An energised humanity as God’s co-creator – the danger and
opportunity
It is evident that a new theology of energy must draw upon the systematic
framework Ford identified and his ‘twelve theses for Christian theology in
the 21st century’.132 In terms of method it must respect Thompson’s process
of theological reflection. The necessity of making use of theological ideas
and doctrines within the context of lived experience is effectively
Thompson’s third stage. The presenting issue of an energised world and the
necessity of an interdisciplinary approach have been established. The
autobiographical description of what it means to be an accidental theologian
has taken care of the need to clarify the roles of being a participant and a
detached critical observer. The issue now arises as to where is the more
precise point of entry. Ford had argued that various theologies have
different starting points. Where, then, is the theological initiative to come
from in the development of a theology of energy?
Now it is not possible for an accidental theologian like myself to manage a
comprehensive theology. The development of any new expression of
theology takes time and is usually not the work of an isolated theologian. It
is worth noting that Gustavo Gutierrez has never constructed a full
systematic theology from a liberation perspective.133 His ground breaking
work on a theology of liberation was inclined to focus on an appropriate
hermeneutic and intimations of a Christology and a Christian anthropology.
There is a need to wrestle first with selected doctrines in order to see how
they might serve the cause of a theology of energy. There are hermeneutical
choices to be made. In terms of substantive doctrines to be covered the case
for an appropriate Christology and pneumatology will be made. Why these
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areas of belief will attract such attention is due to the initial reading of an
energetic anthropology.
It is evident that the case for a new understanding of anthropology needs to
engage ecological interpretations of the pressures that an energised
humanity puts on the Earth and all of life. The context that will shape this
anthropology is that of global warming and climate change. A new
anthropology in this context must examine the following questions: what
does being made in the image of God mean in this context and what is the
meaning of sin? How is humanity to relate to the Earth and to all its other
creatures when homo energos now has the energetic power to destroy the
Earth’s ecology, its biodiversity, cause climate chaos, and interfere in
evolutionary creation? The raising of these questions reveals a changed
context in which these theological ideas need to be expressed. The core
agenda for a Christian doctrine of humanity remains, but the purpose for
which it is constituted has altered. Writing on the emergence of a contextual
understanding of Christ, Migliore argued that every new expression ought to
be in critical dialogue with its classical inheritance. What might that mean in
the case of this theological anthropology?
The traditional understanding of a Christian anthropology relies upon a
reading of the biblical idea of being made in the image of God and its
distortion through sin. The Christian faith is, of course, bound to a renewal
of humanity. The consequence of this confessional practice is to imagine
what it means for the human being to be ‘in Christ’. The life of discipleship
anticipates that calling to transformation.
Migliore, Inbody, and William Placher all bind these three elements of the
image of God, sin and renewal together. Migliore believes that all three are
required in order to give expression to the mystery of the dignity and danger
of human beings: ‘We human beings are a mystery to ourselves. We are
rational and irrational, civilised and savage, capable of deep friendship and
murderous hostility, free and in bondage, the pinnacle of creation and its
greatest danger’.134 Such a way of knowing is based on these three inter-
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related elements arising out of the encounter with God. Migliore reminds us
of Calvin’s dictum
Knowledge of God and knowledge of ourselves are intertwined. We cannot
know God truly without being awakened to new self-recognition, and we
cannot know our true humanity without a new awareness of the majestic
grace of God.135

For Inbody our talk of being made in the image of God should be seen in the
light of how ‘our present reality falls short of our possibilities and promises.
There is a pervasive and deep fault in the creature God created to reflect the
divine image’. There is a gulf between ‘what we are now and what we can
and ought to be’.136
The other side to our understanding of the image of God in the human
creature is the doctrine of sin. It is an important doctrine – but talk of sin has
not travelled well into the contemporary period. There has been an
obsession with the violation of a moral code, or as a deviation from what is
regarded as conventional and socially acceptable behaviour. Sin is used as a
means of controlling people by those in positions of moral authority
arbitrarily deciding what is sin, for example, a person’s sexuality. Sin has
had a strong focus on sexual behaviour which is probably the reason a
sexually liberated society dismisses it as irrelevant. Nevertheless we cannot
ignore sin. The Christian faith relies upon the forgiveness of sin. It is a core
doctrine. If there is no sin in the world there is no need for redemption, for
renewal, for transformation. There is no need for Christianity. And, yet, as
Migliore argues, ‘sin is primarily the disruption of our relationship with
God’.137
William Placher argues that sin is pervasive:
We are responsible for our sin, but at the same time we are somehow
victims of the force of sin. Either we try to deny our finitude and pretend
we are all knowing, all powerful, in short, God – or we deny our freedom
and submerge ourselves in finitude, refusing to take charge of our lives.
Either way, we sin.138
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Placher is thus connecting sin with a confused understanding of being made
in the image of God. We can go to extremes in our confusion. At one
extreme, we think of ourselves as being as powerful as God – at the other
extreme, we sink into a mire of self-limitation.
For the present purpose the focus thus falls on being made in the image of
God and the effect of sin. There is hermeneutical work to be done here. The
frequent invocation of our being made in the image of God is not matched
by a consistent understanding of what that means. Throughout Christian
history the image of God has been understood in a variety of ways that lead
to very different theologies.
The range of options includes the capacity for speech, artistry and creativity.
The dilemma here is a complex need to situate the human subject alongside
God and the rest of the animated creation. The dilemma lies partly in the
sheer materiality of the human being. It is also bound to that other reference
point, the divine, which is made explicit in the idea of being made in the
image of ‘God’. How are these ideas to be balanced and reworked? With
respect to the image of God, Migliore has noted the fluidity of
interpretation. He observes that:
According to some interpreters, human beings have a physical resemblance
to God. However the Old Testament lends little support to this notion. The
dominant Western interpretation has been in the rational nature of human
beings. This high valuation of human reason has an element of truth in it,
but it has fostered an intellectualisation of Christian anthropology. If the
essence of being human is primarily in the process of abstract reasoning by
which the physical dimension of life is transcended, a corresponding
depreciation of the emotional and physical dimensions of human existence
results. 139

Migliore argues that the emphasis on the superior intellect of humanity has a
related interpretation of humanity’s dominion over the earth:
Humanity resembles God in its exercise of power and dominion over the
other creatures. This interpretation is often associated with a worldview in
which all relationships are hierarchical: God rules over the world, the soul
controls the body, men are masters over women, and humanity dominates
other creatures. Patriarchy, racism, and colonialism are other forms of this
spirit of mastery over others.140

Migliore resolves the ambiguity of these various interpretations:
139
140

66

Migliore. Faith Seeking Understanding. p. 140.
Ibid.

The image of God is not to be construed primarily as a set of human
faculties, possessions or endowments. It expresses self-transcending life in
relationships to others – with the “wholly other” we call God, and with all
those different others who need our help and whose help we also need in
order to be human creatures God intends us to be.141

With reference to this ‘relationship to others’, Migliore recognises a risk
inherent in the imago Dei of the image being found in a superior intellect.
He recognises the risk of humanity being tied to God in its superiority.
Furthermore, the traditional understanding of God as ‘almighty and
omnipotent’ may need revision in the light of this new human creature. An
understanding of God, who is continuously connected and engaged with its
co-creator, may be needed. So, it is in this direction towards relationship
that we need to shift the tradition for the sake of a theology of energy. It is
the use of energy that is dramatically changing all relationships – God to
humanity; humanity to other creatures; humanity as God’s co-creator. Is
humanity by evolving into homo energos moving towards a deeper
relationship and understanding of God as a God of energy? Is God not only
a Creator out of energy, but also a God who is energetic in the sense of
being dynamic and active in engaging with the creation, especially
humanity, the creature made to be a co-creator.
This new energetic anthropology thus demands more than a delicate
hermeneutical balancing act between the theological meaning of the image
of God and sin. The purpose of theology is confessional: it is designed to
serve a life of praise and discipleship that is practical in our lives. Hence our
understanding of what it means to be human is contextually tied to our
understanding of God. Sin can only be understood as a disruption of our
relationship with God when we understand what is the nature and purpose
of that relationship.
Firstly, what does it mean to be human? The Christian definition of what it
means to be human accepts, first and foremost, that we are creatures. We
seldom think of ourselves in this mode of being. In common discourse the
rhetoric of creature and creaturely being usually refers to other animals and
insects. The way in which the term is used with reference to human subjects
implies a confessional claim. Our being creatures is tied to the creedal
141
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profession of God as ‘maker of heaven and earth’. God is the Creator - we
are creatures, created beings. This Christian claim demands an enquiry into
who or what the human creature is. Only when this creature is clearly
understood can we assess the new culturally evolved creature, homo
energos. It is necessary then to consider the very nature of God. If humanity
is to have a nature that somehow reflects God, then what is the nature of
God?
Jack Miles has attempted a biography of God that is based on the biblical
account, as God’s recorded history is entirely biblical. Miles’ first
observation about God is that as Creator, ‘God creates another kind of
creator’. That other kind of creator is humanity, now as homo energos.
Miles then notes that God, whilst pleased with the creation overall, is
‘faintly troubled where mankind is concerned’. There seems to be some
indecisiveness with God about having created another co-creator. Miles
suggests that God has, ‘at this earliest moment in his story, a mix of strength
and weakness, resolve and regret’.142
What does this earliest of encounters with God tell us about the human
creature who is meant to be a co-creator? Miles reaches an intriguing
conclusion about this biblically historical God:
There is virtually no warrant in the New Testament for any claim that God
is immutable, and there is equally little in the Hebrew Bible. And yet,
contradictory as this must seem, he also enters time and is changed by
experience. Were it not so, he could not be surprised; and he is endlessly
and often most unpleasantly surprised. God is constant; he is not
immutable. 143

This insight of Miles is very important in considering an anthropology of
homo energos. It supports the notion that humanity evolves as co-creator in
a way that God is not necessarily pleased about, and yet God allows this
freedom. God does not change but allows humanity a degree of freedom in
how it makes its own history. This freedom involves sin, as humanity is not
entirely on God’s path. Humanity is out of step, or out of relationship with
God. Miles even suggests that God is not entirely sure what that path is,
‘God is the divided original whose divided image we remain. His is the
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restless breathing we still hear in our sleep’.144 Nevertheless it would seem
that homo energos is moving closer towards an energetic nature that is more
like the God of creation, a God of energetic engagement with God’s cocreator.
Hence the necessity of a re-reading of Christian anthropology comes out of
the changed nature of the relationship between the Creator and the created,
co-creator human, and our impact on the creation itself. There have been
several intimations of a change in that relationship for some time now.
Firstly, Northcott has traced the influence of humanity on climate
throughout its recorded history:
The proposal that agriculture marks the true beginning of the
Anthropocene has considerable historic and theological resonance, since it
was humanity’s transition to agriculture eight thousand years ago which
drove the first large scale clearing of forests and made possible food
surpluses, the rise of cities, and the emergence of large scale and enduring
culture developments, including the religions of the Ancient Near East,
China and India. 145

This move to agriculture and cities is the beginning of the move to an
unstable climate and has serious implications for modern humans who
Northcott characterises as homo industrialis
Who has overspread the earth and daily consumes food, energy, and other
resources procured through complex and fragile networks of planes, ships,
trucks, road, pipelines, wires, and satellite communications. These
networks are highly dependent upon the stable climate that human beings
have enjoyed in the course of recorded history.146

I would add to Northcott’s connection between modern life and climate that
all these networks use energy. Modern humanity is totally energy dependent
for its networks of life style and logistical support. It is energy that mostly
drives climate change. There is an inextricable connection between
contemporary human life, its dependence on energy and climate change.
How that connection may be severed is a key consideration of a new
anthropology.
Ernst Conradie takes a different view of this modern human creature by
contrasting homo sapiens with homo faber. The latter is a concept of
144

Ibid. p. 408.
Northcott. A Political Theology of Climate Change. Grand Rapids. William B.
Eerdmans. 2013. p. 31
146 Ibid.
145

69

humanity as agents of self-realization and technological power that can
damage the natural environment by over use. He argues that the natural
world is not just for exploitation. It is also the home of all earthly creatures:
Human interaction with the biophysical environment is not only
characterized by labour, by what works, by what is effective and what is
valuable, but also by habitation, by the need to find a suitable home, a
sense of orientation and a degree of stability.147

Yet with the arrival of homo energos, humanity has moved far beyond the
stage of cultural evolution conceptualized as homo faber or homo sapiens
and today can rightly be conceived as a climatic force of the Earth as
Northcott has highlighted. The question that arises is whether the ability to
use machines and energy for its cultural and economic progress is consistent
with humanity making the Earth its home and a secure place of habitation
for the community of all life?
A further development in our understanding of technological humanity has
been expounded by Graham’s representations of the post-human. She
suggests that new technologies, particularly in biotechnology and digital
connectedness, are complicating our understanding of what it means to be
human. She argues the boundary between machines and humans is being
blurred. Graham suggests that the relationships between the human, the
natural and the constructed worlds reveal that these relationships are
malleable. They call into question ‘the ontological purity according to which
western society has defined what is normatively human’. Modern
technologies now have the potential to ‘enhance lives, relieve suffering and
usher in unlimited flourishing of human potential in a digital and
biotechnological age facilitating a period of human empowerment and
evolution’.148 Graham claims that technology and energy together, offer the
potential to more fully realize human nature and its cultural evolution. The
potential of humanity, including the extension of an active healthy life
cannot be realized without advanced energised technologies. This
understanding of human progress is

147

Ernst Conradie. An Ecological Christian Anthropology – At Home on Earth?
Aldershot. Ashgate Publishing Ltd. 2005. p. 5.
148 Graham. Representations of the Post/Human. p. 5.

70

A profoundly materialistic understanding, because it refuses to retreat to
some pure unadulterated ‘human nature’ independent of the worlds it
makes, or that technologies can be exploited to transcend bodily finitude
and limitation. Humanity is actually constituted in reflexive interaction,
even co-evolution, with tools, environment and artefacts. 149

Humanity is being re-constituted in co-evolution with energy or rather
energised machines. It is critically important that this energised humanity
truly partners with God in the care of the natural world to improve its
fertility and beauty and so enhance its natural goodness, not diminish or
destroy nature. An authentic humanity constituted with energised machines
is one that transcends its natural limitations so as to fully realize its potential
by enhancing the creation in a co-created way for the benefit of all.
Graham argues that it is this understanding of transcendence of human
nature that is full of possibilities for imagining new worlds. However, ‘those
who suggest a continuing affinity between Western techno-science and
religious impulses are assuming that there is an innate drive towards
disembodied transcendence deeply embedded in every human psyche. A
spiritual quest is seen as the search for disembodied omnipresence of a kind
discerned in the supposedly Platonic forms of pure information and perfect
mastery’.150 These flights of delusion reveal the ever-present danger of
homo energos co-evolved with powerful energised machines to imagine
itself as the rightful masters of the Earth for its own benefit. It is a confused
transcendence that takes humanity outside its very existence within the earth
community. This thinking shows the danger within the opportunity available
to humanity by its use of energy.
Peter Scott has a similar exposition to Graham, which he calls ‘post-natural
humanity’. The term refers to humanity becoming human in a common
realm of creation and adopting a vocation with institutional arrangements to
live in a shared creaturely world:
The vocation of post natural humanity may be understood as citizen,
representative, and agitator. In exploring this novel formulation, I am
eschewing other options such as steward and priest. The calling to post
natural humanity is to praxes in which humanity understands itself as
citizen in a common realm with other creatures. As representative the
human is the perfect summary of the non-human but not its full substitute.
149
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The praxis of the agitator is to warn against attempts to understand the
human as separate from other creatures. 151

This movement to a ‘post-natural humanity’ is a task that Scott
acknowledges as ‘an eschatological task – realising an eschatological good
in history – and there is no guarantee that this task of realisation will be
achieved’.152 Nevertheless, Scott offers a novel way of imagining an
alternative human society in which humanity lives as citizen, representative
and agitator for all earthly creatures in a shared realm.
With Graham’s and Scott’s confronting propositions in mind, it is time that
we came face to face with the problem of the Anthropocene age, otherwise
called the challenge of a ‘human world’. The arrival of homo energos is
effectively a consequence of the technological achievement of humankind.
The ubiquitous use of energy that derives from machine technology
magnifies and extends the range of human powers. Machine technology
boosts the human economy, bestows powers of movement, enables global
communications, control of the natural world, enables advanced medical
care, extends human life, enables human community to be formed across the
entire planet, and into outer space. Energised machines collapse time and
physical space. Ideas, concepts and beliefs can now be shared worldwide
instantaneously. With the arrival of homo energos we have a universally
connected, energised human creature. How does this creature, God’s cocreator, relate to the God of relationship? For the sake of explaining the
depth and nature of this relationship, Hall is worth consulting. Of particular
significance is the way he sees humanity as the ‘point of concentration’.153
The relationship of Creator and co-creator
Hall sees humanity as the ‘point of concentration’ within the creation, even
though God delights in all of creation and its great variety, establishing
covenant with all creatures. Yet the tradition of Jerusalem concentrates on:
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The human creature simply because of its concern for all creatures and all
creation. It not only knows that this creature, among them all, is capable of
great misconduct in relation to all other manifestations of creaturely life,
but it also dares to believe that this same errant creature bears – and even
in its state of imperfection is capable of actually undertaking – a high
degree of responsibility for all the others.154

If humanity is positioned at the point of responsibility for the created order,
does it follow then that sin is simply not fulfilling our calling and destiny? Is
it a matter of falling short of God’s expectations, even falling short of our
own expectations? If so, it would follow that humans are capable of
discerning through human reason their shortcomings and doing their best to
correct the situation. Human beings would thus be capable of overcoming
their shortcomings and their sinfulness. There would be then no need for a
close relationship with God.
Hall argues that our shortcomings are not the root of the problem at all.
Rather, it is that we do not know the essence of who we are:
While through rational reflection and ordinary observation we may
discover a great many things that are true concerning human being, we
cannot find out what is essential to this being, namely, that it is the creature
and covenant partner of God; that it is truly itself only when, like the
prodigal, it returns to the Parental home.155

The theological challenge is that the human creature is a responsible partner
and co-creator with God. This status carries the responsibility of caring for
all of earthly life in a covenantal way and puts the ‘point of concentration’
firmly on a close relationship between God and humanity. This close
relationship is essential in order for humankind to live truly in the essence of
its created being and hence to live without sin.
How is this concept of the human creature applied in real life and how does
it relate to the theological idea that humans are created in God’s image? A
practical hermeneutic is required that connects this image and sin in a
meaningful way. Hall argues that, by the time of Calvin, the concept of the
image of God had moved from being a noun to a verb. The image is not
something that we have or had, but rather something that we do or fail to do:
We image God if and insofar as we are oriented toward God. Rightly
turned to God, we reflect the divine image, as mirrors reflect what they are
154
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turned toward. The image of God is not a permanent endowment, but a
quality that is dependent upon our posture vis-à-vis God.156

That turning toward God must comprehend that we are covenantal partners
with God in caring for and preserving the community of all life of the Earth.
Our turning to God is to learn how we live as partners with God, as our
imaging of God depends upon living in a partnership of community. Hall
claims that this is a different anthropology with a different ontology to that
which has been mostly assumed in Christian theology and in Western
civilisation:
This understanding of being is inherently relational: being-with. The image
of God concept within such an ontological framework cannot be defined as
an endowment but as a quality of a relationship between creature and
Creator. 157

Our relationship with God thus becomes crucial to our future prosperity,
even our very survival. Only in this relationship can homo energos acquire
the wisdom of the created order critical to its survival.

An energised

humanity is very dangerous if it does not understand its dependence on God
and God’s earthly wisdom.
McFague has revealed in her work how we acquire this wisdom. Her insight
is that living in the world, we must relate to God through the wonders of the
natural world:
I feel as if I live within the divine milieu and can worship God in the
intricacies, specialness, and particularity of each thing. I believe that is
why we are here; it is who we are in the scheme of things – we are agents,
mediators, who can work to help the rest of creation flourish. We are that
part of the body of God that has become conscious of our proper role: to
work with the incarnate God for the well-being of the earth. For us well-off
human beings, however, the cost of doing this work will be enormous, as
climate change is making very clear to us.158

McFague sees our failure to live as God’s agents in partnership with the
incarnate God in the world as potentially turning us into reverse co-creators:
‘In perverse imitations of God the creator of life, we have become potential
un-creators. We have the knowledge and power to destroy ourselves, and
much of the rest of life’.159 As destroyers of life and un-creators, the
156

Ibid. p. 216.
Ibid. p. 218.
158 McFague. A New Climate for Theology. p. 120.
159 McFague. “The World as God’s Body”. The Christian Century, July 1988, pp. 671-673.
157

74

destruction of our natural world is a diminution of God’s grace and a
diminution of life, including all future life. Is then the wisdom that humanity
needs, to be found only within the created natural world? McFague has a
strong view on this question:
We are beings-in-community living in the presence of God, who is the
power and love in everything that exists. We should do what is necessary
to work with God to create a just and sustainable planet, for only in this
way will all flourish.160

Conradie provides some complementary insights into the question of where
grace and wisdom are to be found: ‘Theological anthropology will be unable
to do justice to the material dimensions of human life until it has recovered
a full-blown doctrine of creation as a mode of relating to God other than a
relationship in consciousness’.161 A relationship to God other than in
consciousness is a worldly materialistic relationship as McFague so
comprehensively argues.
The materiality of the human creature as Hall, McFague, and Conradie all
have emphasised exposes to our examination the very fragility of homo
energos. This creature is not immortal or even invincible. It is a very
vulnerable creature with a very big responsibility. It needs God’s help. An
energetic anthropology needs to explain how homo energos can access
God’s help.
Constructing an energetic anthropology
Roberts explains comprehensively the fragile anatomical and cultural
evolution of humanity from its pre-human, hominoid stage, through to the
advanced evolved stage it has reached today.162 She has demonstrated that
despite several human species existing along this evolutionary path, only
one species, homo sapiens, has survived. The reason for survival seems to
be that it was the only human species capable of adapting to many stages of
climate change due to a genetic capability to eat a wide variety of foods.
This genetic capability has enabled humanity’s progress through migration,
settlement, agriculture, language and cultural development to an
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industrialised, urbanised, and energised human species. Roberts shows how
precarious the evolution of the human species has been. Yet this new human
species, homo energos, is totally related to all the other hominoid species
that evolved before it. It is an earthly creature suitably evolved for its place
in the Earth’s community of life.
The critical feature is that homo energos has emerged as a creature with
cosmic like powers. Yet this creature is still confined to its earthly home,
but without a strong respect for that confined home. This human creature is
even moving in a very restricted way into outer space. Whilst exploring the
outer regions of planet Earth, it must reconnect strongly with its earthly life.
The theological assumptions about what it means to be human, made in the
image of God, have changed because homo energos can now potentially
destroy the Earth’s biosphere. How does this influence the mode of relating
between a human being no longer fully Earth bound and God, the Creator of
the cosmos? The Earth and its life are still the most extensive and intensive
manifestation of the Creator God, yet the mind of this human creature looks
to itself and the stars. How will homo energos rediscover its earthly nature
and existence?
The entire path of evolution has been marked by destruction, extinction,
including of human species followed by the evolution and flourishing of
other life. Is homo energos a species destined for extinction or is it the next
giant step towards a truer and fuller expression of humanity? If the latter,
then humanity will have to start respecting and revering the Earth, its
fecundity of life, its beauty and mystery. Otherwise the possibility of
discovering who we are as humans and our relationship to God is being lost.
Mere consciousness in determining these things is not enough if the
physical world around us is devastated. This claim demands a deeper
understanding of how the Creator creates, and what might be the role of the
co-creator human creature, homo energos.
Cosmology has revealed that the entire universe is like a living organism,
continuously using energy to stay ‘alive’ or to exist. The universe is not
static, it is dynamic and in continual evolution.163 God’s creation is a
163
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creative act of continuous creation that is kept alive by energy. The Earth is
likewise similar to a living organism, using cosmic energy from the sun for
its dynamic life and vitality. This way of seeing the Earth is termed Gaia.164
All life forms, including humans and every living cell are likewise
dependent on energy for continuous renewal and life. The findings of
cosmology and evolution reveal the nature of creation as being essentially
based on energy. How do these findings affect our understanding of the
world we live in and the nature of homo energos? Are our common mental
models of the world and its life in need of change?
Northcott in his erudite study of the powerful impact of Newtonian science
and the central role of coal in the industrialisation of the world has
contrasted the mechanistic model of creation with the organistic model of
Alfred North Whitehead. In effect the division between nature and culture
that the Newtonian legacy established was repaired by Whitehead who
argued for: ‘The remapping of consciousness and cosmos, matter and
mindfulness, organism and ontology, psyche and physics, back onto each
other’.165 Northcott is arguing that the mechanistic model of creation is
inappropriate and that the interconnected eco-system model of Gaia needs
to be adopted.
For Northcott, an ontological connection between nature and culture thus
becomes critically important for understanding how an energised humanity
can impact on the Earth and its climate:
The idea of anthropogenic climate change challenges the relations of
nature and culture in space and time that are fundamental to the Newtonian
schema. It suggests that there exists a relational continuum between
weather states within the climate system, which includes bodily behaviours
and human perceptions of the impacts of those behaviours, and not just
contiguous atomic states of atmospheric molecules.166

It may be stretching the ontological similarity too far, but homo energos
seems to be moving to a cultural stage that is akin to an energetic global
living organism with a strong and direct impact on the Earth. Without the
continuous use of energy, as, when and where, it is required, human
individuals and society, as a life form, cannot function effectively. With a
164
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substantial loss of energy, homo energos would economically, culturally,
and at times, organically die. Whitehead’s connection between nature and
culture seems to apply strongly to homo energos. However this energised
creature is not yet fully formed. If it does not find a way to live in harmony
with God’s good creation, it will not prosper and may not survive. How
does this creature discover what its authentic creaturehood really is?
The Australian cartoonist Michael Leunig who satirises human behaviour in
his cartoons has this humorous play on human creaturehood:
“I want to be sub-human – and be a lesser man
– humans are too much for me – too much to
understand – they’re too much for each other –
and too much for the earth – they’re too much
for themselves as well – much more than what
they’re worth – they want too much, they do
too much – too much, too much for me – I
want to be less human now – and be more
creaturely” 167
This cartoon is theological. What is the limit of human progress? Is
humanity already too much for themselves and the Earth? Has the limit of
human progress already been exceeded? Is homo energos a step too far and
is humanity doomed as Clive Hamilton suggests?168 Or, is homo energos a
naturally evolved creature destined to progress to a fuller expression of
humanness and to be a blessing to all earthly life and to God?

This

movement towards being more human is what Graham and Scott conceive
as being ‘post human’ and ‘post- natural humanity’ respectively. This fuller
expression of humanity is what Leunig sees as being ‘more creaturely’, or
rather more connected with the earthly world of creatures.
An energetic anthropology seeks to reveal how homo energos can survive
and prosper on its pilgrimage to a deeper relationship with the Creator and
the created world. The pioneering work of Conradie has much to offer this
endeavour. His proposition that human progress can be considered as part of
the cosmic journey of all creation is particularly valuable. Within this
hermeneutic the journey of humanity is a pilgrimage to discover and learn
how humanity contributes to making the Earth its home and the home of
167
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God and all God’s creatures. Conradie poses the questions that frame the
dilemma of the human creature:
How can a human being be both an autonomous, self-constituting subject
and radically dependent on God at the same time? Who are we as human
beings that God considers us? Or even better: Who is the God who takes
notice of us?169

Energising the image of God
An energetic anthropology must necessarily have a hermeneutic of how an
energised humanity may be able to energise the image of God in its life.
There is a risk that this sinful human creature will move so far away from
God’s path that it destroys the community of earthly life and itself. Yet
humanity has a vocation as co-creator and partner with God in the
continuing evolution of the Earth. A hermeneutic is thus essential because
the claim is being made that an energised humanity may be able to live in a
way that does image what God wants, intends, or dreams for the Earth and
its life. Conradie makes an important supportive claim for such a positive
hermeneutic:
If we differ from nonhuman members of God’s household, it is not
primarily because of some unique characteristic, language, selfconsciousness, reason, artistic ability or religious sensibilities, or an
inherent dignity, but because of our special calling and vocation as
humans.170

Conradie interprets the imaging of God, or the energising of God’s image
into a vocation and calling of humanity. Humanity is given this calling of
making the Earth a home of enriched life for all and has the created ability
to do so. This vocation gives humanity a very special place within the
evolved creation and its earthly home. The vocation means though that
humanity’s image of God is not something lost; rather it is something not
yet attained or fully expressed. It means that humanity has not yet energised
the wisdom that a relationship with God bestows. As Conradie insightfully
expresses this missing link in humanity’s realisation: ‘God’s creative word
renders us incomplete since we have to complete a response to this word’.171
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Only by responding in their behaviour to the wisdom of God can humanity
fully image God in this world.
This understanding of energising image gives meaning to the pilgrimage
and partnership of humanity with God. It establishes a purpose in human
life and integrates the incarnation of Jesus, his life, death and resurrection
into humanity’s pilgrimage. The imaging of God that humanity is
attempting to emulate is present in the person of Jesus Christ. Jesus has
shown us how to live imaging God as a human. Humanity’s special calling
is to imitate Jesus and to
represent God’s interests and to reflect God’s character and to participate
in God’s action to bring shalom to the Earth with the gifts that God has
bestowed on each of us and the position within the power structures of
society in which we find ourselves.172

Thus ‘imaging God’ becomes a purpose and pilgrimage in partnership with
God and a human destiny. It also means that the way in which each person
contributes to human cultural progress is an integral part of building a
society that reflects God’s order. Does this make cultural progress itself the
purpose and destiny of human effort? Is an energised society that enables all
of life to have a more enriched existence and realise more of human
potentiality the ultimate aim and achievement for homo energos?
There are at least two distinct viewpoints on this question. One view is
expressed by Bruce Sanguin:
Genesis affirms that humans are made ‘in God’s image’. This means that
each of us is a unique reflection of God. I would extend this theological
affirmation to all forms of creation. The evolutionary aim of the universe
seems to be in the direction of an increasing capacity to consciously reflect
this image. 173

Sanguin’s view seems to support the notion that human progress that moves
to a fuller expression of God’s image in the world is the ultimate aim and
achievement of creation.
Conradie has a somewhat different view and places the emphasis on God
actually dwelling within the creation
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The marvel of the Jewish notion of the shekinah and the Christian doctrine
of the incarnation points in the direction of the infinite God finding a
dwelling place in the finite creation. This presence of God amongst
creatures enables those in whom the Spirit dwells to experience now
something of the eternal fellowship between the Creator and creatures. 174

The distinction between the two viewpoints is strong. For Sanguin,
humanity is involved in making the entire world more reflective of God’s
image or God’s way and order for earthly life. For Conradie, humanity is
involved in making the Earth a suitable place for God’s indwelling. Are
these views convergent? Does the distinction make any significant
difference to an energetic anthropology? The former reflects a position
derived from a modern cosmological understanding of humanity evolving in
cultural complexity to more closely image or represent God. The latter
reflects a theological understanding of a new creation suitable for God’s
indwelling.
Both viewpoints can stand in contradistinction to each other, without
resolution. The pilgrimage of humanity in both cases is to move closer to
imaging God’s way for life or God’s divine order for the Earth. The
disruption on this pilgrimage is the enigma of sin, and humanity choosing
its own path, in a way that is not congruent with God’s dream for the Earth.
How this enigma may be resolved needs further examination. A
hermeneutic is needed that resolves the dilemma of the contrasting nature of
the dignity and danger of homo energos.
The ambiguous promise of homo energos
The ambiguous promise of God’s co-creator depends on how sin is to be
understood. Cornelius Plantinga observes that the shadow of sin has
dimmed. It has lost its power to jolt people and is often referred to as a joke.
People no longer take seriously the accusation that we are ‘filthy, guilty,
miserable sinners’.175 Whilst the rejection of this condemnation is
understandable, nevertheless it is important not to lose the doctrine of sin. If
there is no sin, there is no need for God’s continuing participation in human
endeavour and history. As the human creature is a co-creator with God, who
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is still finding its way and vocation, the energetic and powerful homo
energos still needs God’s guidance as a partner.
Despite the universality of sin and confusion about its vocation, human
nature is still good. Derek Nelson has explained that, according to Barth, sin
is acting contrary to our true human nature and is a tautology:
Human action is sinful when it contradicts human nature. When we act
contrary to our true being, which as a creature is to glorify God the creator,
we sin. In sinning we do something foreign to ourselves. Barth writes:
“God does not ask of man that he should be something that he is not, but
simply that he should be what he is”. 176

Humanity as created by God is still redeemable and able to discover its true
vocation. Although the image of God is dimmed, it is not irretrievably lost.
Yet people never forfeit fully their freedom nor their responsibility and
accountability. All human actions have consequences.
Conradie has revealed there is another way of viewing sin. It is living
contrary to God’s created order, contrary to the wisdom of the Earth. For the
co-creator creature to live contrary to God’s created order is sin. It is a
failure to be God’s partner in co-creation. This means that humanity lives in
a false reality. The ontology of created reality is the wisdom of God, and
that wisdom is founded on justice, peace, and mutual respect for the other –
both human and non-human. Homo energos lives with a significant degree
of unreality. Its lifestyle is unjust, violent, and disrespectful to a degree. It is
this degree of departure from God’s created order that is sin, both personal
and collective. Conradie argues that humans are not polarity beings. They
are not either good or bad. Human sin and human goodness are not mutually
exclusive. There is much good in the world and in each person. However
there is an inherent conflict in human nature:
The goodness inherent in human beings does not provide a dependable
point of departure for eradicating evil. It will not help to muster the human
will, to gather the forces of good in the hope that these will be strong
enough to overcome evil. That would be to underestimate the reality of
evil. The Christian gospel maintains that this is only possible through
God’s grace in Jesus Christ. 177
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Keeping in mind Barth’s assertion that sin is contrary to human nature,
Conradie maintains that, from an ecological viewpoint, sin is an alienation
of humanity from nature. ‘Humanity has become estranged from nature
because it has assumed a much too central position for itself’. 178 Putting
these two notions together concludes that an overly dominant position for
humanity in nature is contrary to its vocation.
This assertion calls for a reconsideration of Genesis 1: 26-28. These biblical
verses are commonly read as God giving humankind dominion over all the
creatures of the Earth. God creates humankind in God’s image and tells
them to ‘fill the earth and subdue it, and have dominion over’, ‘every living
thing that moves upon the earth’.179
When this injunction is taken literally to ‘dominate and subdue’, it distorts
humanity’s relationship with the earth’s community of life. It tends towards
mastery over all other life and the tendency to destroy without regard for the
God-given goodness of all life. Ayre challenges this interpretation of
dominion: ‘When the text is read in context a different approach emerges. A
study of the verb have dominion (Heb rada) reveals that it must be
understood in terms of care-giving, even nurturing, not exploitation’.180
Hence the notion of Gutierrez that sin always has a social or relational
consequence is extended into a relational consequence with the non-human
world. Conradie makes the case for distorted relationships:
Sin has systematically distorted relationships within the earth community.
The fall of humanity described in Genesis 3 was followed by a litany of
distorted relationships: animal-earth; animal-animal; animal-human;
human-human; human-earth; human-God. Sin has many faces.181

McFague expresses this overly dominant position as humanity refusing to
accept its proper place in the world: ‘Sin means the refusal to share, the
refusal to work for systemic changes in our laws, institutions, and practices
that will help bring about a more just and sustainable world’. 182 Humanity’s
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sin is thus a violation of our proper relationship with each other and with the
non-human world. We do not behave in accordance with our true nature. As
Leunig says satirically we want and use too much of the earth’s limited
resources and use them wastefully. Humanity has violated its co-creator
vocation. The danger of an energised humanity is thus associated with our
confusion about who we are and how we fit within God’s order for the
creation and for the community of earthly life. The opportunity available to
an energised humanity will only be realised if and when humanity comes to
terms with whom we really are.
The relationship of homo energos with the natural world
Expanding our understanding of sin into an ecological and energetic context
has highlighted the need for a metanoia by homo energos about who we are
within creation. Humanity needs a new transcendent understanding of our
place, a change of heart towards all life, a turning around from our
destructive direction of progress, and an awakening to our true condition
and situation within the Earth as our home. Humanity is living contrary to
our place within the creation within the community of earthly life.
Humanity has a condition of sinfulness in an energetic context within which
it is not always clear how the behaviour of any particular person is sinful. It
is difficult to discern how a person’s use of energy in their home is sinful. In
many ways it is very beneficial and yet, in contributing to global warming
and climate change, it is sinful. The use of energy to excess and in an unfair
way whereby some people benefit greatly and others in another part of the
world do not benefit at all is sinful. Yet this behaviour is not easily seen as
being sinful. A person who can travel to another country on business, or for
a holiday, has a life style that many others cannot expect to have. Yet their
energised air travel is impacting adversely on others and giving employment
and benefit to some. The human condition of sinfulness is entangled and
confused. From this worldwide energetic context of the entanglement of sin,
William Becker has argued that humanity’s sinfulness is now the solidarity
of the human species:
Realistically we cannot possibly save the planet from ourselves unless we
stop socialising ourselves, economically, politically, religiously towards its
destruction, and begin socialising ourselves towards its nurture and
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celebration. We are proven experts at socialising ourselves in the service of
death, even at constructing efficient ‘death camps’. The question now
posed within the council of all beings is: Why do we find it so difficult to
socialise ourselves for life?183

Even with this understanding of sin in solidarity, homo energos is still a
non-polarity being, who displays both good and bad behaviour. The
potential for good by a gracious, just and equitable use of energy resources
is immense. Human society could progress to a higher standard of living
and of human development for all. On the other hand, the potential for evil
is also immense, even disastrous. If the use of energy continues on its global
warming path that is ungracious, unjust, inequitable, the result will be a
lower standard of living for everyone, ecological calamity with an
increasing prospect for war.
As the OECD concludes, the effects of sin have dire consequences:
The costs and consequences of inaction are colossal, both in economic and
human terms. These projections highlight the urgent need for new
thinking. Failing that, the erosion of our natural environment capital will
increase the risk of irreversible changes that could jeopardise two centuries
of rising living standards.184

The difference that sin makes with homo energos is that the range of
possibilities for the future of the Earth and of humanity has expanded
dramatically. The enigma of sin and the ambiguous promise of humanity in
an energised world, combine to make the future of the world less certain and
less predictable. The partnership between God and humanity becomes more
critical because the consequences of human behaviour, of human sin, are
now global in their impact. Yet this sinfulness of humanity is difficult to
discern at the personal level, even though it has wider global implications.
The sin is embedded within the unjust structures of the globalised world in
the way energy is produced and used. The relationship between creation
and redemption now takes on a human dimension in a way that was not
imaginable even a hundred years ago. Establishing a right relationship
between God, humanity and the community of life now becomes essential
for the continuation of earthly life, including human life.
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Alistair McFadyen has questioned whether humanity is bound to sin and
how this nexus can be broken? He argues that
Sin now appears as energised resistance to the dynamics of God and,
thereby, as constriction in the fullness of being-in-communion and of joy.
Sin is thus construed primarily in dynamic terms, as highly energised,
comprehensive disorientation in, through and of all relationships. Such
energised disorientation is also communicable and, is transmittable through
the dynamics of social relationships. That includes those through which we
construct our personhood, identity, life-intentionality and sense of what is
good, right and true. Sin is therefore not an object of possible choice,
external to my will, but a dynamic disorientation already internalised in my
will and redoubled with the addition of personal energy I provide through
my own willing. 185

McFadyen concludes that we are all bound to sin through our social
relationships that we either diminish or magnify by our own choices. An
energised human creature is now energetically resistant to an energetic God.
An energised humanity, bound to sin, now has the boundless energy to
decide in dangerous or dignified ways. McFadyen expands his
understanding of sin into the expression of Christian belief and praxis in the
public space. He argues that the way that Christians mostly live is as
‘practical atheists’ keeping their belief in God within the confines of their
personal life. God is mostly excluded from secular life and even the natural
world:
The doctrine of creation ceases to function as a means for affirming the
presence and activity of God in and through the very integrity of the
world’s natural order and processes as these are described by the natural
sciences. Instead, creation is evaporated to the point of God’s initial
responsibility for the natural world. For ‘natural’ is here understood as that
which has its own integrity in separation from God, which functions
without God’s involvement.186

The separation of the natural world from human activity is a very dangerous
situation in an energised world. This separation is the danger of the
Newtonian model of the world, as Northcott has argued. McFague adds
another dimension to the danger of this separation by arguing that our
treatment of the natural world determines our treatment of God. If we do not
love the natural world, then we cannot love God. If the dominant attitude of
homo energos is to use and exploit the natural world without due regard for
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its integrity, then the world is doomed. There is too much carbon energy
available to homo energos for its use in an exploitive and wasteful way.
Humanity’s relationships with each other and with the natural world
demand the use of energy graciously for the benefit of all life. Human
derived energy must be beneficial for the entire Earth and all its inhabitants,
human and non-human. It may be that cosmic derived energy is the only
way to achieve this universal benefit. The use of all forms of fossil carbon
derived energy may need to cease if its use cannot be controlled within
sustainable limits. Northcott refers to Psalm 95 to argue that all fossil fuels
in the depths of the earth are in the hands of God:
The climate crisis indicates that, to honour the God who rules over earth
and heaven, local and national communities should find ways to conserve
their fossil fuels in the depths of the earth, while at the same time creating
a new energy economy dependent on sunlight, wind and biomass, and so
re-create the historic and customary connections between nature and
culture, land and life, love for neighbour and nature which are central to
the Jewish and Christian messianism of empire-challenging love. 187

This call of Northcott to use locally resourced cosmic and renewable energy
rather than fossil carbon energy is a dilemma for the entire world. The
world’s economy has been built on the world’s carbon resources and carbon
assets. Carbon technologies currently provide both the cheapest and
technologically the most advanced commercial solutions. How the world
can transition from a carbon economy to a clean energy, cosmic based
economy is the dilemma facing the world.
Edward Echlin suggests that a low or zero carbon economy is the only
sustainable path for an energised humanity and following this path depends
on religious faith. ‘We must invest massively in research and development
of sustainable alternative energies. For both the will and the many ways to
re-enter creation as sustainably living creatures, the motivations and indeed
insistence of religious faith is imperative’.188 Echlin’s argument is that to
reconnect homo energos with the natural world is totally dependent on using
zero carbon energy sources. His claim is not easy to achieve, as I now
explain.
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Zero carbon energy technologies of hydro, wind, solar, and nuclear all
produce electricity. Yet the world’s energy profile in the year 2013 was only
17% electrical, whilst all other energy technologies are primary uses of
fossil carbon. The International Energy Agency estimates that the world
must be 30% electrical with a 70% renewable component by 2050 for the
world to avert unsafe global warming.189 A global transformation based
entirely on zero carbon energy is a technological dream that is only possibly
achievable by a level of human creativity of extraordinary proportions.
Perhaps that is why Echlin highlights the critical importance of faith to live
in the world sustainably. He calls this sustainable future a ‘prophetic
alternative’. Humanity must collectively choose to live sustainably and
accept the changes that are required, whilst investing massively in
alternative energy technologies.
The contemporary consciousness separation of homo energos from the
natural world is at the heart of the dilemma of an energised society as to
whether it will be a progressive path of prosperity, survival or extinction.
The path of human development is unsustainable and the impetus for change
is lacking. It is impossible to see how the forces for change will coalesce
into a path for a sustainable energy future. That humanity is living on an
unsustainable path to its future points to the finitude of humanity in terms of
its political expertise, technological prowess, its willingness to work
together for the common good in terms of its resource usage in a limited
planet Earth.
Echlin compares the Earth to a fragile living entity: ‘We are taking so much
that it is no longer able to sustain the familiar and comfortable world we
have taken for granted. Now it is changing according to its own internal
rules to a state where we are no longer welcome’.190 If humanity does not
limit itself to its proper place on the Earth then the Earth will respond by
limiting humanity and all of life. It is hard to comprehend or to accept that
we may not be welcome in our only home in the cosmos. Humanity is living
without love for its human neighbour, for the natural world and for the Earth
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itself. This means that its energised life, energy itself, has become an
alternative idol, a rival to God. Rather than living in harmony with its true
nature, made to image God in the world, it is playing at being God. This is
the risk that Hamilton in his study of possible attempts at geo-engineering of
the earth’s climate sees as humanity playing at being God. He calls it the
‘Promethean dream’:
It is the desire to see Prometheus returned to the throne from where he was
unseated by Soteria that explains why conservatives can both repudiate
climate science, surely the pinnacle of Enlightenment rationality and
support geo-engineering. Some supporters of geo-engineering regard it as
an affirmation of a natural order in which technologically advanced
humans exercise mastery over nature, a direct repudiation of the
environmentalist narrative that overambitious attempts to dominate nature
are bound to come to grief. 191

Those technocrats who imagine they can geo-engineer the climate represent
an extreme expression of human arrogance that there is no limit to the
mastery that humanity can have over nature. They are an extreme
representation of the belief that technological energised humanity can live
without limit and hence is ‘god’. This extremism is a dangerous attitude of
energised, ecologically destructive humanity. Yet it is balanced by the other
polarity view typified by Echlin of a zero carbon economy in harmony with
the earth community. The ‘Beyond Zero Emissions’ is an Australian group
developing a comprehensive zero carbon, energised approach.192
However, the global investment and wealth generation from carbon
resources and assets represents a strong counter force to the decarbonisation
of the global economy. Northcott has analysed the political antagonism
between a carbon based economy and climate science as against a global
economy of greater equity and climate restoration. His insight into how this
political contest will play out brings together earth science and human
history:
The climate crisis will make visible the relationship which was formerly
hidden between the foundation and structure of the earth and human
history; and this unveiling of what was hidden will bring a levelling on
human society.193
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Northcott is arguing that the existential threat of climate change and
economic disruption will reveal that carbon resources for the most part have
to be left sequestered in the ground. It is becoming increasingly obvious that
an economic prosperous future is only possible with clean, zero or low
carbon energy. This movement away from carbon energy must be global, as
the climate impact from carbon emissions is not containable within national
borders. Energy use based on carbon is a global challenge requiring a global
solution. Homo energos is thus a global creature that has to use energy in a
safe localised way - in a way that does not contaminate the wider world with
carbon pollution. Either zero or low carbon sources or capture of carbon
emissions is essential. Can homo energos know what the shape of this
energised future will be?
Migliore argues that it is natural for humanity to continually move forward
to an undefined future:
Humanity is created with a radical openness to the future, to the not-yet, to
a fullness of life beyond every personal, social or cultural achievement.
Humans are radically temporal beings, never content to merely preserve
the past, or to endorse the present without reservation. Being human means
being open to a future that we cannot definitely envisage and certainly
cannot fully actualise. There is at work in all creation, but especially in
human life, a ‘call forward’ to new freedom. 194

Migliore is arguing that humans are created to progress, to go somewhere
towards a fuller expression of humanness. Hence Christian belief and faith
in the renewal of human life involves change and progress. Yet, ecological
destruction by the use of energy seemingly works against the possibility of
humanity ever fulfilling its God-given vocation as co-creator. How can we
understand this conflict of destiny?
Scott affirms that the goodness of creation must be unambiguously affirmed.
He reasons, ‘humanity’s goodness may also be discovered, or rediscovered,
in its common life, with non-human creatures, and in non-sentient systems
and processes’.195 Scott here is asserting that it is in the very goodness of the
earth’s creatures and the life processes of the Earth that humanity discovers
and rediscovers who it is and what its responsibility is as co-creators. By
destroying the world’s ecology, humanity is destroying the goodness within
194
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which and from which it learns how to be truly human. When humans
assume that the natural world exists for unlimited dominion and
exploitation, we depart from the possibility of knowing God and turn to a
false god: ‘Contemporary practices that assume that the planet’s bounty is
unlimited, and so that its goodness is also unlimited, may thereby be shown
to be Manichean in origin’.196 Humanity by destroying the Earth has turned
to a false god. To worship the triune God we must live within the world of
nature in a caring, loving way, which is also the way we love God, relate to
God and reflect God. As Migliore argued:
The triune God is not a monad but lives in communion. God’s triune life is
the source and power of all life in relationship. Created in the image of
God, we are called to be persons in communion with God and others. We
are called to participate in, and in some small way, reflect God’s own life
of relationship and communion.197

The conflict of destiny for homo energos is clear. Its energetic progress
must embrace respect and care for all of God’s other creatures. The vocation
of humanity as co-creator is utterly dependent on preserving the integrity of
God’s good creation. Homo energos is destroying its path to a fuller
expression of humanness.
Migliore starkly sees our detachment from nature as a diminution of our life.
He argues that sin is refusing to enjoy the fullness and richness of the
natural world in a gracious, equitable and praiseworthy way. Sin is a
destruction of God’s goodness in creation. It is in this sinful way that
humanity’s relationship with God and with other creatures is broken:
Sin is fundamentally opposition to grace. It is saying No to the invitation to
receive God’s gift of life with our praise and thanksgiving, saying No to a
life of glad service to God, No to a life of friendship with our fellow
creatures. Sin is the great refusal to live thankfully and gladly by the grace
of God that makes personal life in community with diverse others
possible.198

An energised humanity is now moving towards a destiny that potentially
further diminishes its ability to experience God’s grace and hence gain the
natural knowledge of how it is to live abundantly on the Earth. Homo
energos must rather grasp the opportunity of economic and cultural freedom
196
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made possible by energy to control its path of progress and not succumb to
‘an unqualified acquiescence to the hellish forces of human history’. 199 The
Earth is teaching humanity as Northcott argued, how to ‘level human
society’ by connecting its energy use with the impact on the natural world.
Is the Earth as teacher somehow the incarnational presence of God in the
world?
A relational incarnational view of God within the natural world
We often think of the human need for relationship. What we find with
global warming is God establishing the context in creation for the
relationship between Creator, the created order and all creatures. The Earth
is the location for all of these relationships.
McFague is a strong voice for primarily understanding the Earth as the
home of humanity and of all creatures with a focus on the transcendent
immanence of God in creation. She understands the Earth as God’s
household and the responsibility of humanity to live on the Earth obedient
to the household rules. The Greek word for house is oikos and the root of
the English words, ecological, economic, and ecumenical. For McFague a
theological anthropology must be concerned with all three aspects of
household care. It requires care of nature, beneficial use of the earth’s
resources, equitable sharing of its common goodness and of the benefits of
the built world. Living in God’s house, our earthly home, requires loving
the Earth and sharing the house with all life, not using the house for the
exploitive benefit of a minority of humanity.
McFague criticises a modern view of the church that loses sight of the
presence of God with us in this earthly world:
God is imagined as occupying another world while we human beings are
sojourners on earth, hoping to return eventually to our true home in
heaven. God is seen as spirit, the earth as flesh, and our task is to leave the
flesh and attain life in the spirit. This is a strange understanding for an
incarnational religion.200

A theological view that sees God actively present in this world albeit in a
transcendental way of love for the world is essential to the notion that we
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can be God’s partners, as co-creators in improving the world for all. An
anthropology that covers ecological, economic, ecumenical and energetic
considerations holds to the belief that humans are interrelated,
interdependent creatures who need the rest of creation to survive and
flourish.
McFague’s theology is based on seeing the Earth as an organism not as a
machine, and that this organism is part of the body of God. This metaphor
of embodiment sees the world being loved, cared for and kept within God’s
body. She questions the dualism between the spiritual and material and
suggests that ‘all life, God’s and ours, and all others on earth are a
continuum’.201 God is earthly, incarnate and cares about the flourishing of
creation. This ecological theology is:
A movement toward the earth: from heaven to earth; from other-worldly to
this worldly; from above to below; from a distant external God to a near,
immanent God; from time and history to space and land; from soul to
body; from individualism to community; from mechanistic to organic;
from spiritual salvation to holistic well-being; from anthropocentrism to
cosmic-centrism.202

McFague is calling for a radical change in Christian theology to a total
commitment to the Earth and all its life for the flourishing of all. She writes
that all matter is a manifestation of God, for God is reality. God is beingitself, or existence-itself. This reality is good, and the reason for faith in the
hopeful, life-giving direction of what really is:
The most astounding thing of all is that reality is good, that God is love.
God is in, with and for everything. Christians read this reality in the face of
Jesus, in his ministry of love and healing and in his death for the
oppressed. Christians claim that reality, God, is on the side of life and its
fulfilment. Faith in God is not belief but trust that love and not
indifference, neutrality or malevolence is at the heart of things. 203

There are many similarities between McFague’s and Conradie’s ecological
anthropology. He moves beyond environmentalism and advocates a
theology with an ecological dimension that frames the entire life of the
church. He sees the need for a complete reinvestigation of Christian faith
not only in relation to God’s creation. There are four areas in need of critical
attention: ‘a world-less notion of God’s transcendence, a dualistic
201
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anthropology, a personalist reduction of the cosmic scope of salvation, and
an escapist eschatology’. 204
Conradie develops themes of humanity’s earthliness, as ‘mud of the earth’,
an integral part of the creation, and one species in the community of the
living. We are residents on the Earth as our home, not tourists, and we are
very much ‘in and of this world’205 in contrast to the common Christian
injunction to live in but not of this world. He elaborates the theme of the
Earth as God’s household.

The Earth is a single oikos, a vast public

household. This metaphor and its root word are powerful in integrating the
economic management of the household, with maintaining the integrity of
the biophysical foundations of the household. The household needs justice,
peace and reconciliation between all residents. There are reflections here of
Jesus’ words that ‘everyone who hears these words of mine and acts on
them will be like the wise man who built his house on rock’. (Mt 7:24-25)
Jesus’ rock foundations are the household rules for living in the Earth.
Conradie claims that a longing for a new Earth is needed to feel that we
belong to this Earth. When we fully accept our place in this world, we long
for it to be our home and the home for everyone. The eschatological longing
for a new heaven and Earth has its roots in loving this world:
The earth is therefore God’s house in which we may dwell, as we
participate in the earth community. We experience the indwelling of God
in creation as yet only partial and provisional. The earth is not our home
yet, but the Christian hope is that God’s home will be established (Rev
21:3) on earth as it is in heaven. 206

A love of the Earth as our only home is essential to have the hope in God’s
ultimate renewal of the creation and the fulfilment of God’s purposes to live
within the Earth as home. Living with wisdom and repenting of exploitive
behaviour can save the Earth. The Earth can be restored to a natural balance
by living within the Earth’s natural limits and ensuring the planet is allowed
to rest in Sabbath.
The notion of evolution as a story is important to Conradie. Within the
13.72 billion years of the evolutionary creation story, humanity has existed
204
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for only a very short time. To understand this story is to appreciate the
infinitely fine scientific sensitivity expressed in God’s wisdom that the
evolution of the cosmos has required. The place of humanity is incredibly
precarious, calling for an attitude of humility that we even exist. ‘The
cosmos seems to be balanced on a knife’s edge; it is fine tuned for life. This
fragility also applies to the delicate conditions which were necessary for the
emergence of life on earth’.207
The cosmic story reveals how humanity is related to every stage of life over
the 4.5 billion years of evolution of the Earth. We are part of the
evolutionary story, an integral part of the entire creation process. Humans
have no existence apart from this story and will only exist as part of the
continuing story of God’s creation. By disrupting the delicate balance of life
on Earth, humans are threatening and diminishing the continuation and
fullness of the creation story. Humanity must rediscover the sacredness of
the Earth and its life as understood by indigenous peoples, which is based
on community, wholeness and interconnectedness. It is only in community
and seeing oneself as a part of the whole that a true understanding of oneself
as a person is realised.
This cosmic story tells us that if humanity lives alienated from the Earth and
its fellow creatures then it is alienated from its very being. Humanity is
fouling its only home and destroying its family, its next of kin: ‘The task of
humans is of cultivating or ‘serving’ the soil. The place of the human
species within the earth community …… is to enrich the fertility of the soil
and in this way of the whole community of life’.208
Conradie argues that the place of the human species is purposeful: Humans
are not ‘arbitrarily thrown into the world lacking any purpose, they are truly
at home in a structured cosmos that is intelligible and morally
acceptable’.209 How then is homo energos to live as God’s partners and cocreators in this world?
Relationship rules for the household of God and the home of humanity
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Michael Crosby uses the metaphor of the household of God in his work,
House of Disciples, based on the gospel of Matthew. This metaphor has
many hermeneutic benefits but needs to be used with caution. If it turns
humanity into the delegated managers of the Earth on God’s behalf, then it
becomes a dangerous metaphor. The notion of partnership between God and
humanity must not be lost. Otherwise the metaphor gives humanity
permission to build its home on the Earth without regard for the community
of life upon which humanity ultimately depends for its very existence. The
tendency towards anthropocentrism is strong in this metaphor, yet
‘household management’ and ‘home’ are very important concepts that
deserve to be used on their merits.
Crosby explicates Matthew’s gospel as developing the idea of the world as
God’s household. The household metaphor is derived from the Jewish belief
that the cosmos is God’s house, in which heaven is the throne of God and
earth is God’s footstool. This is an ancient cosmology that is metaphorically
useful but has the disadvantage of putting God remote from human activity.
For the writer of Matthew, God is the ultimate householder, and Jesus is the
Lord or head of the household. The concept of humanity as a partner in the
house management needs to be carefully introduced. On what basis is
humanity involved and responsible? This gospel demands justice at the core
of household management or economy (oikonomia) and gives the basis for
humanity’s role: ‘This justice is the salvific reordering of relationships with
God and others and the socio-political reordering of resources in the house
church and throughout the world and throughout the earth’.210 Justice is the
basis of the inclusion of humanity as a house co-manager and partner.
The idea of a just management of the household extends to a just economic
management of an entire society, then to a just management of the world,
and a just management of the resources of the Earth. It is a powerful
concept, which extends the rules of the family and the benefit of the
household to all humanity and all life.
Matthew’s gospel uses the word ‘dikaiosyne’ five times in the Sermon on
the Mount. (Mt 5:6, 10, 20; 6:1, 33) ‘Dikaiosyne’ is used by Paul in his
210
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writings to describe the ‘righteousness of God’ but, in Matthew’s gospel, its
meaning is ‘justice’. It carries the meaning of living in a way pleasing to
God, living within limits, and of respecting the other person, our neighbour.
Crosby makes the meaning of Matthew’s gospel explicit:
The biblical idea of justice is fidelity to the demands of a relationship. In
contrast to modern individualism the Israelite lives in a world where to live
is to be united with others in a social context by bonds of family and
covenant relationships.211

Justice is the ethical norm of all relationships and is the companion of
peace. Where justice is the basis of household management at whatever
level, be it the family, the society, the entire world, or in the use of the
Earth’s resources, peace will ensue. The opposite is also true: where
relationships are formed without justice there will be discontent,
relationship breakdown, tension, anger, violence, and war. To live in God’s
household requires living responsibly doing works of justice. Judgement is
determined by living without justice, compassion and responsibility for the
needs of others, by living selfishly and greedily:
Responsibility grounds Matthew’s ethics; it is the essence of discipleship.
The heart of this responsibility is the response of love realised in the first
and second commandments – which only Matthew repeats. (Mt 19:19;
22:39) This love, which fulfils the law and the prophets (Mt 22:40) unites
justice with responsible action. 212

Matthew’s version of the Sermon on the Mount comes to a close with a
house building metaphor:
Everyone who hears these words of mine and does them will be like a wise
man who built his house upon a rock; and the rain fell, and floods came,
and the wind blew and beat upon the house, but it did not fall, because it
had been founded on the rock. And everyone who hears these words of
mine and does not do them will be like the foolish man who built his house
upon the sand; and the rain fell, and the floods came, and the wind blew
and beat against that house, and it fell, and great was the fall of it. (Mt 7:
24-27)

Matthew’s image of wisdom and foolishness in a house building metaphor
reflects an idea in Proverbs: ‘Wisdom builds her house, but folly with her
own hands tears it down’. (Prov 14:1) and ‘By wisdom a house is built, and
by understanding it is established. (Prov 24:3) Extending Jesus’ teaching on
house building and the wisdom of Proverbs to the ‘household’ of the world
211
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and of creation is a strong image of the folly about the way an energised
world is living today. Developed societies are not being built on the wise
‘rock foundations’ of justice and compassion for all.
Matthew’s gospel portrays Jesus as the teacher of wisdom, even as the
personification of wisdom. Jesus laments over Jerusalem because the people
have forsaken the wisdom of old: ‘Jerusalem, Jerusalem, the city that kills
the prophets and stones those who are sent to it. How often have I desired to
gather your children together as a hen gathers her brood under her wings,
and you were not willing! See, your house is left to you desolate’. (Mt
23:37-38) Here again is the metaphor of house, and in this case because the
teachings and wisdom of the prophets have been ignored, the house of the
city of Jerusalem will be desolate.
There is wisdom in God’s laws and in the cries of the prophets about how
life is to be lived with justice and compassion if a ‘house’ is to be a place of
flourishing life for all, whether that ‘house’ is a family, a village, a city, a
country, or a globalised energised world, or God’s creation. The relationship
between God as the divine householder of all creation and humanity as
partners, representatives and just managers of the creation in order to
establish ‘homes’ for all is thus dependent on managing the resources of the
creation with wisdom and justice. Home and habitat for all life must be
protected and guaranteed.
Humanity’s responsibility is based on knowledge and ethics that are social,
economic, ecological, energetic and political. This is humanity’s
responsibility in partnership with God to replicate in the ‘built environment’
the order of justice and limits built into God’s creation. The guiding
principle in all human knowledge though is ‘justice’; God’s divine order is
built on justice:
The root word for justice (dikaiosyne) in Greek is dike, which means an
ethical norm valid for all social relationships. Dike means the basic order
of the universe. The just person (dikaios) is the one who respects and does
not violate the universal order. If male and female will be images of God,
they must relate to each other and the goods of the earth in a just
manner.213
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The challenge of developing a global energised community that is built on
justice in terms of the ordering of the goods of the Earth for everybody’s
benefit, in accordance with the universal order (dike) is daunting. Is the
wisdom recorded in Jesus’ teachings enough wisdom for today’s world? Are
the two great commandments, of love of God and love of neighbour enough
guidance for a technologically advanced global society that threatens the
viability of planet earth? I suggest they are only enough if a love of the
Earth and all its life are included.
There is the power of God in turning away from a life occupied with wealth
acquisition particularly when it is accomplished in unjust ways, to a life
focussed on God’s way of justice and compassion. Working for the order of
God in the world comes with a power that makes the seemingly impossible,
possible. There is ample historical evidence to suggest that this claim is not
without credibility. It is the claim of Judeo-Christian wisdom and offers
humanity an age-old way of living that has yet to be fully tested and applied.
Humanity’s

eternal

home

on

Earth

within

a

cosmology

of

interrelationships
Humanity has evolved from stardust, the soil and microorganisms of the
Earth. Sanguin gives a remarkable account of the modern scientific
cosmology revealing the extraordinary precariousness of the evolution of
the universe and earthly life. Humans are intimately interrelated to all
earthly life:
Our unity with all creation is not a romantic abstraction. It is the most real
thing about us. We are kin with skunks, gazelles, red wing blackbirds,
salamanders, and walruses. Along with the mountains and rivers, they all
share the same stardust with us. Ultimately, we are all fascinating
reconfigurations of the originating fireball. We are children of the One
who fired it all into being and who is our one Source.214

As an Australian, I would say we are kin with wallabies, wombats, magpies,
corroboree frogs, and penguins. The way of the universe is unity through
differentiation. The beauty of this new cosmology is that it shows the
incredible interconnectedness of the entire creation and all of earthly life.
‘This sacred story of creation has the potential to be the basis for a powerful
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new ecumenism. All religions share this common story. As we learn it and
tell it to our children, we will find our way back home’. 215
A pre-scientific and elaborate version of the relational creation story is to be
found in the Australian Aboriginal Dreaming:
Dreaming stories contain the moral and spiritual rules that govern human
interaction and ensure harmony between all living things and the country
that gives them life. The religious aspects of law are therefore interwoven
into every aspect of Aboriginal people’s existence.216

A cosmic unity with differentiation and interconnectedness is a powerful
cosmology for an energised anthropology of homo energos. The place of
humanity in this vast evolving cosmos is as a self-conscious species that
may be the most advanced life form in the cosmos but certainly not as an
independent creature that can somehow determine its destiny acting alone.
Humanity is utterly dependent on God’s good creation to be productive and
creative - and to express and fulfil its humanness. We are in this world as
but one creature in the complex matrix of creaturely life.
Conradie puts this relational situation into a Christian anthropological
context:
It is only through the Christian longing for the new earth that we can
discover our belonging, in body and soul, to this earth. The earth may
therefore be our one and only house but it is not our home yet. In
theological terms the earth is God’s house, not ours, in which God dwells
by the Spirit. The earth is God’s house in which we may dwell – as we
participate in the earth community.217

Understanding the Earth as our one and only home is the way for all people
to have a true sense of who we are, of where we belong, we belong right
here. It is the only way to be comfortable as human creatures and to have a
change in the way we live and act that treats planet Earth as we would treat
our own built home. It makes us realise that we are all in this situation
together. All of humanity are living in the same house. We cannot expect to
live in a way that benefits the minority whilst leaving the majority to live in
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squalor. One house, one humanity, no barriers of race, religion or class in
God’s household, all part of God’s differentiated cosmic unity.
Christian faith has too often, and for too long, tacitly endorsed an escapist
belief from our home. It is a self-indulgent belief that all one’s problems
would be solved by a different geography, by moving away from home to a
different place or planet. A Christian energetic anthropology shows us how
to live in our home in a crowded, globalised and energised world. The
mystery of God creating another kind of co-creator, a partner, is the basis of
the Christian hope in God, and God’s purposes for humanity. Yet
Christianity has struggled to come to terms with both the inherent goodness
of creation and God’s purposes for humanity.
Conradie reveals the ambiguity in this historical struggle as to the purpose
and nature of the human creature:
Christian theologians have struggled throughout the centuries to do full
justice to an affirmation of the inherent goodness of the material and
bodily aspects of the human condition. In critical dialogue with diverse
movements such as neo-Platonism, Gnosticism, Manichaeism, rationalism,
and German idealism, Christian anthropologies have affirmed the goodness
of the material world formally. Nevertheless the distorting legacy of these
movements has been obvious in Christian anthropology. Christian
Gnosticism derived two contradictory ethics from their dualism of matter
and spirit. If what is material and bodily is inferior and unimportant, one
can either opt for asceticism, or licence. Both these moralities derive from
an under-estimation of the goodness of creation. 218

Such confusion about the goodness of the material world can only lead to a
degree of distance and even alienation of humanity from its own creaturely
existence. It would seem that in an energised world that this alienation has
become pathological to a degree. Humanity’s exploitation of the Earth,
whether of its atmosphere, its oceans, its rivers, its forests, are destructive
and must lead to a sense of homelessness on Earth. We can not destroy our
home and not feel disconnected from that home. Humanity is destroying its
only home because of the denial of who we are, co-creators of our earthly
home.
Yet to comprehend that we are not aliens in this world, dumped here by God
for no apparent reason, but rather an integral part of the world’s biological
web should give us an extraordinary sense of security. Humanity is designed
218
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to be here on Earth as it has evolved to be compatible with the world. We
are indeed earthlings, adamah, as the creation story says, humans from the
humus, the soil. We are made to live in this world and within the divine
order of the cosmos, which is morally cohesive. Conradie sees the problem
for humanity that it is collectively ignoring and violating the very order that
is designed to make life on Earth a flourishing life for all:
In Jesus Christ we see that God takes responsibility for the world that God
has created. In the cross, we discover a God who enters fully into the
struggle and pain of the world. The power of God is the power of the cross,
the power of self-giving, community establishing love. It is a generous
love which refrains from coercive manipulation of others, a love that
makes space for the other and allows the other to exist in difference and
distinction. 219

The hope of God’s revelation in Jesus Christ is that God is a God with and
on the side of humanity, all of humanity. Humanity in its divisiveness and
greed of acquisition and need for control over the creation is the enemy of
itself, because it defies the order of unity in the cosmos. It is Jesus, who in
his words and actions and defiance of the unjust religious and secular order
of his day, was seeking to re-establish this unified order of justice. The final
home of humanity is a renewed Earth eternally in relationship with God.
A new cosmology of God’s evolutionary creation and of the Earth’s position
in the universe has been impressed on the human mind by the ‘Earthrise’
image – a photographic image taken from the moon. Scott suggests that this
image creates a sense of unease for us – we live on an Earth suspended in
space, albeit a beautiful blue planet:
The image is troubling because it is a totalising image: it offers us an ideal
totality of the world. Not only relation, then, but we also have the
presentation of a totality by way of a synchronic image. That being-athome is totality and relation. 220

For those who have believed that our eternal home is another geography,
somewhere in the universe, called ‘heaven’, this would indeed be a
troubling image. To gaze upon the Earth from space and see that our entire
life is to be lived here totally on this small planet, and to be lived in relation
with all the other creatures, strange and familiar, is challenging, troubling
and even frightening. There is no escape. We must make this planet our
219
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home, safe, comfortable, secure and enriching. We must also believe that
God put us here to make the Earth our home.
Scott uses the metaphor of ‘re-homing’ in a similar way to Conradie’s use of
the term ‘at home of Earth - but not yet’. In both cases there is a theology
that humanity has never properly and fully made Earth its home. Scott is
cautious about the Eden-exile-return motif and sees re-homing as the true
meaning of salvation: ‘Working from the Eden-exile-new Jerusalem
theological dynamic offers a practical yet cautious and limited account of
the activity of making a home with others. The re-homing of the human is
also the re-homing of salvation’.221
The theological connection to be resolved is how does salvation connect
with humanity making Earth its true and complete home? How do the life,
death and resurrection of Jesus Christ resolve this connection? Is the
resolution to be found in the biblical witness of Colossians that ‘in him all
things hold together’ (Col 1: 17b)
Echlin emphasises the meaning of ‘all’ as:
Embraces literally all beings that have lived, including those who preceded
us on this planet or were never known, or never will be known by our
species, and all those who will live. Even if the universe ends in a crunch
or in heat, even if energy necessarily dissipates, all creation will be
mysteriously transformed and healed and alive again in Jesus risen. God
loves and is now present in all and each creature. 222

There is a connection here in the ‘all’ between humanity, all creatures of the
Earth, the cosmic Christ, redemption, fulfilment and Earth as home for all
life. Christ connects nature with human culture and history. Homo energos,
who is the energetically evolved sinful image of God - yet still a partner and
co-creator has a critical role to fulfil to be true to its vocation.
Hence, the task now is to move from a Christian anthropology of homo
energos to an energetic Christology. This Christology seeks to resolve how
humanity can fulfil its vocation, as co-creator, by making Earth its true
home.

221
222

Ibid. p. 135.
Echlin. Climate and Christ. p. 48.

103

104

Chapter 4 – An Energetic Christology
Introduction – Christian ontology
The arrival of homo energos with its distorted image of God requires an
enquiry into what constitutes an authentic and relevant Christology for the
21st century. The salvific claims of the Christian faith depend upon the
recognition of a radical disruption to the kind of life we are living. Our
condition that requires redemption is one of sin – a broken relationship with
God, and, by extension, our neighbour and the rest of creation.
How we understand the person and work of Christ is tied to that recognition
of sin and is addressed by how we confess the Christ event. The way in
which this basic conundrum can be described seemingly alters over time.
Writing towards the end of the Second World War, Dietrich Bonhoeffer
captured the shifting nature of this task. In the midst of modern warfare at
an enhanced technological capability he asked what has become a
foundational question for Christology: ‘What is bothering me incessantly is
the question of what Christianity really is, or indeed who Christ really is, for
us today?’223
Bonhoeffer was writing long before issues of climate change entered the
public domain. With the passage of time his question nevertheless has taken
on a fresh sense of urgency. Now, in a time of the Anthropocene, what is the
relevance of Jesus in a world where an energetic humanity has the power to
destroy its place within the created order?
How this question should be addressed is far from self-evident. Niels
Gregersen has observed how
anachronistic it would be to expect that we could today, drive specific
ethical directives or political solutions from the Jesus tradition. Jesus was a
teacher, healer and prophet – not a forecaster of far-future ecological
disasters.224

In a similar vein, Richard Bauckman has reasoned from Jesus’ likely social
situation: ‘Closeness and sensitivity to the natural environment would not,
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of course, make Jesus a modern ecologist’.225 There is quite clearly a
hermeneutical problem to be addressed. How are we to bridge the gap
between the New Testament witness to the life and self-understanding of
Jesus to our existence, here and now, in a time of global warming and
climate change? The critical nature of that hermeneutical dilemma is tied to
this matter of relevance.
This language of relevance is potentially problematic. It is not uncommon
today for church leaders to become embroiled in debate over relevance.
There are those who worry that making Jesus relevant domesticates him to
the spirit of this passing age, this Zeitgeist. The other side to this question of
relevance is if the gospel is not communicated in the media and language of
the day then Jesus lies trapped in the first century. The language of
relevance needs to go deeper.
Jurgen Moltmann argues that the gospel must have a therapeutic relevance if
there is to be any good news in the Christian kergyma. 226 This idea of
therapeutic relevance means that the authentic and practical issues of sinful
human life must be addressed. Jesus Christ must be relevant to the context
of a person, society, and the world today. If the Christian faith cannot
address these kinds of questions, what is its purpose? Are the atheists right?
Are the claims to do with Christ little more than idle beliefs or pagan fables?
The importance of this Christological relevance cannot be overstated. Celia
Dean-Drummond rightly notes that:
The distinguishing mark of the Christian faith is, arguably, belief in Jesus
Christ. The history of the Christian Church is built on the recognition of
Christ’s significance for human life; Christ is the one, who as Saviour,
delivers the world from evil and is the means through whom intimacy with
God is re-established. Christology, then, takes the Christian believer to the
heart of Christian existential experience. 227

The distinguishing mark of a Christian theology is thus the person of Jesus
Christ and his relationship to God. Our understanding of God is thus linked
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directly to our understanding and insight of who Jesus is, what is his
character, and how we experience his presence. Hence the shape of the
question that Bonhoeffer posed is extremely important. His setting was a
‘world come of age’. The common practice of much Christian faith, is,
however, to render it in a more personal and individual way.
Dorothy Soelle complains about the way in which the question often
becomes ‘who is Jesus for me?’ She argues that the trend in Protestantism is
to make
A personal relationship to a personal Saviour and Redeemer, and cultivate
a spirituality in which the question what significance Jesus Christ has for
me completely swallows up the other question: What he means for the
whole created world?228

In much conventional piety Jesus is simply my friend.
Moltmann does not do away with the personal subjective claims about
Christ and the call to discipleship. That is still necessary. His invocation of
therapeutic relevance nevertheless opens up a wider horizon. He effectively
refines Bonhoeffer’s question to include social structures within a common
humanity. He posed a double question: ‘Is Jesus really the Christ? Who
really is Jesus Christ for us today?’229
Several years later Moltmann further realigned his concerns for Christology
in a way that specified the need to include nature alongside human history.
Moltmann thus opens the door for a Christology that moves beyond the
anthropocentric in order to include the audience of Christian praxis that
finds Jesus’ presence in nature as well as in human history and society. He
explores the concept of therapeutic relevance in the historical context of a
scientific, technological and nuclear world. Moltmann argues that humanity
now shares a common fear that is inseparable from the destruction of ‘the
human race and all other living things on earth’. Our modern civilisation is
pulling all of humanity towards:
Nature deeper and deeper together into a common destiny, that forbids any
reduction of salvation, whether it be personal or anthropological. In the
danger of annihilation that is hanging over us, God’s salvation is the
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healing and survival of the whole threatened earth and all individual
beings, in their common peril.230

Moltmann was more focussed on the nuclear threat of annihilation after the
disaster of Chernobyl, and the memory of Hiroshima. Recently in his
writing he includes the much greater nuclear disaster of Fukushima. 231 The
energetic foundation of modern society is being questioned increasingly
even by those who were previously advocates of nuclear energy or, in my
case, of coal fired power generation. Moltmann was endeavouring to be
prophetic in observing that
The project ‘scientific and technological civilisation’ has become the great
universal human experiment, and is increasingly becoming the fate of all
human beings, whether they like it or not; for it is spreading inexorably. In
all sectors of science and technology, developments have been set on foot
for which there is no longer any realistic alternative, because the point of
no return has already been passed. The old agrarian societies have been
replaced by the industrial society, which exploits and destroys nature,
because human interests are the sole point of reference. 232

Moltmann is right in claiming that there is no realistic alternative to an
industrialised world, which is one that is increasingly energised. However,
the path of an energised world is now under significant pressure. The need
to decarbonise the world is now a significant issue, both globally and at the
local level. The context today has changed from his prophetic view. It is
now one in which the therapeutic relevance of Christ must be applied to a
world threatened by catastrophe from an energised humanity that relies
heavily on a carbon economy.
How then can we understand this therapeutic relevance of Christ to today’s
energetic challenge and the need for a new understanding of humanity
within its earthly and worldly context? There are some further theological
building blocks to be put into place. The first of these has to do with the
principle of relationality.
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Clive Marsh has argued for the extension of our understanding of Christ’s
presence into every aspect of human societal life. His reading of Christology
takes seriously the world outside the church and the usual confession of
faith. In a manner that echoes Moltmann, Marsh is concerned for where is
Christ to be found. He has deliberately revised Bonhoeffer’s foundational
question. For the sake of a faith that is relevant in the contemporary secular
world, Marsh looks for resonances and traces of the Jesus narrative in
everyday life. He nominates a set of motifs for ‘identifying the presence of
God in Christ’. They are
- Wherever people suffer innocently for a just cause
- When solidarity is shown with those who are mistreated
- Wherever forgiveness occurs
- When people experience a transformation in life
- Wherever people discover what they believe to be their true identity
- Whenever truth is told, however painful truth-telling may prove
- Wherever the abuse of power is challenged
- Whenever creativity blossoms
- Whenever people renounce reliance on wealth 233

Marsh does not engage directly with nature and the climatic impacts of the
Anthropocene age. His emphasis is on today’s human relationships all of
which have relevance to changed human behaviour to ameliorate climate
change.
Marsh questions the view of Bonhoeffer about only finding Christ present in
Christian community – that is, in the church. He observes that the apostle
Paul was ‘concerned with the discovery of the risen Christ in the world itself
and his experience was ‘a constant finding of Christ’.234 Marsh concludes
that
It is not enough to relate Christ closely either with church or indeed with
any notion of human community. Christ has to inform an understanding of
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the kinds of relationships that people work at and seek to form within
everyday patterns of life.235

Of course, these patterns of life include, Christ informing the way people
live in an energised world and use energy.
It is evident that Marsh has built his practical Christology on a principle of
relationality. Those relationships are to be found in everyday social forms.
Such a Christological enquiry is taking a step back from such classical
discussions of the two natures of Christ, of his being both fully human and
fully divine. Whilst Marsh is not attempting to discard the divinity of Christ,
he is seeking to realign our approach to how we describe the person and
work of Christ. In making this move Marsh is placing himself alongside the
rigorous enquiry of how Hall has argued the case for Christ being
Emmanuel, God with us. Hall recognises that
Our difficulty with much of the Christological thought of the tradition is
that it assumes an ontology that is neither biblical nor contemporary. While
a concept like the ‘two natures of Christ’ may be advanced as a theory that
people once believed it does not find the sort of spiritual resonance that is
required if language is to become the medium of transforming truth.
Intuitively we think relationally, especially where human beings are
concerned.236

It is relationship that gives meaning to life. If Jesus is to be relevant in
today’s world, then he must be present in relationships. Marsh is seeking the
presence of Jesus in certain communities of practice as forms of Christ:
Christ is experienced in any group as an energising power. God the Spirit,
as known in and through Christ, is at work wherever human beings commit
themselves to a common purpose, which brings the best out of people,
especially in the service of others.
Christ is present in and through the way people relate to each other,
bringing out more than merely the sum of what individuals bring.
Whenever groups form that are focussed upon human well-being and
development, and which stretch and draw out their participants as they
contribute to human flourishing, then the presence of God in Christ is
becoming evident. 237

There is a risk in Marsh’s line of thought. It might appear as if he is saying
that a historical knowledge of Jesus is not necessary. Rather, Marsh in
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placing emphasis on his principle of relationality is arguing that the
presence of Christ is visible in the shaping of human community:
In Christian understanding, human participation in the divine project of
creation entails being shaped ‘in Christ’. Human beings have the
opportunity to become persons by participating actively in forms of human
community where Christ takes form in the world. Phrases such as ‘being
Christ-like’ and ‘imitating Christ’ suggest individual endeavour in order to
become like Jesus. In contrast to this, the idea of Christ being present in
social forms emphasises that the formation of persons is both individual
and communal. It is in Christ that God is undertaking the formation of
human persons.238

It is God who is re-forming humans by their participation in social groups
that are ‘Christ-centric’. They are so by their working towards the
betterment of the human condition and the condition of all earthly life. God
wants the creation to flourish and human activity directed to that end
experiences the energising presence of Christ, whether the group
understands that or not. Experiencing Jesus in a person’s life is not
necessarily by a person’s individual effort to be more like the biblical Jesus.
Hence the way in which we understand the person, presence, and work of
Jesus Christ has profound theological and secular consequences. Hall makes
a strong connection between how we understand God from the revelation of
Jesus’ life and the cross and their effect on our belief and behaviour:
Whatever survives into the future as Christian faith will have to achieve
greater depths of wisdom and courage than most of what has transpired
throughout Christendom. This requires comprehending the positives of
faith, hope, love and life, without a repressive neglect of the negatives,
doubt, despair, hate and death. This is the ‘thin tradition’ that Luther called
theologia crucis, which is the opposite of the still popular antithesis,
theologia gloriae that has never enabled depth in wisdom and courage and
never will. 239

Hall makes a disturbing claim. The dominant motif or brand of Christianity
is shallow, lacking in wisdom and courage. Hence, it may be unable to
foster a way of virtue for homo energos. The ‘thin tradition’ of Luther’s
theology of the cross may be the only way for Christianity to influence
humanity away from its destructive path of energy use.
Hall goes further with his criticism of Christendom by revealing the
confusion that prevails in much of Christian belief by its infusion with the
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thought of the Greco-Roman world. The thinking of the ancient
philosophers of Athens has infiltrated and distorted the biblical account of
the person and teachings of Jesus:
The ontologies of the Greco-Roman world; press toward systemisation and
theoretical abstraction; search for universals that transcend all particulars;
tend to identify reality with intangible spiritual being, which is distorted by
material embodiment; and tend to classify entities in a hierarchical manner
with spirit/reason having precedence over physicality.240

This Greco-Roman ontology that is very evident in much of Christian belief
and tradition, particularly in the Trinitarian and Christological orthodoxies
of Nicaea and Chalcedon are very different from the person and character of
Jesus Christ revealed by the biblical account. In a Christian ontology based
on the thinking of Jerusalem, there is
An assumption of the most elemental nature concerning being itself that
being in all of its aspects and manifestations is relational. The entire
system of meaning belonging to this tradition is premised on the
ontological assumption of the interrelatedness – the integrity – of all that
is. The ethic that emanates from this system of meaning is directed toward
the restoration of broken relationship. For the tradition of Jerusalem, being
means being-with.241

This ontology of communion supports a Christian anthropology of
creaturehood. Jesus, like all humans is a created being, he is fully human,
and subject to all the frailties and despairs that creaturely being entails,
including death. The person and work of Jesus reveals how to live as a
human creature in the way God intends. Hall talks about the need for
humans to be grateful for their creaturehood:
We should enter into the life of the creature; that with eyes wide open to
the limits and the possibilities of being creatures we should embrace our
creaturely destiny; that we should not hold back on account of fear – the
fear of the unknown future or of the known future of death; or the fear of
being dependent. We should in all consciousness decisively affirm and
rejoice in our creaturehood. This is what it means concretely ‘to glorify
God and enjoy God forever. (Gloria Dei vivens homo – the glory of God is
humankind fully alive – Irenaeus).242

The biblical claim that Jesus is the Logos or Word of God (Jn 1:1) is
consistent with Hall’s ontology. The foundational principle of God’s created
order is relational built on love, justice, peace and care of the other. The
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Earth does not function as intended if this created order, or this Logos, or
Word is violated. Jesus makes a relationship between God and humanity,
between the uncreated and the created, between the Creator and creatures.
Jesus Christ is relevant to today’s world because he embodied in his life and
his imaging of God in this world all that the ontology of the created order is.
It is founded on the Word of God and is the way that all humanity needs to
live if this world is to have the flourishing of all and the peace that God
intends. Hence the relevance of Jesus Christ in today’s world, and
particularly in the energetic context of the earthly creature homo energos, is
as the historical embodiment of God’s order for earthly life.
Understanding the relevance of Jesus thus starts with how we reply to Jesus’
own question, ‘Who do you say that I am?’ Our reply reveals much about
what we value in life and much about what our faith in Jesus is really based
on. Is our faith based on a theology of the cross and of a suffering God
present with humanity in Jesus? Or is it based on a triumphalistic view of
the Christian religion, on a theology of glory, that is a theology in which
God fixes everything that is wrong in the world and in my life with a new
creation?
This focus on ‘who do you say that I am’, should not be seen apart from the
purpose of Christ’s work. The principle of relationality will need to be seen
in due course, in the light of the death and resurrection of Christ and his
ascension. Our rendering of an energetic Christology will also require a
wrestling with theories of atonement and reconciliation.
Hence this matter of therapeutic relevance should now be informed in a new
way. The dawning of the Anthropocene and the arrival of homo energos
have changed and intensified the problems facing life. Belief in Jesus Christ
must now address the contemporary situation of an energised world.
Duncan Reid provides an entrée into this new situation based on a theology
of how we understand the incarnation of Jesus. In his consideration of the
incarnation, Reid examines the thinking of Athanasius and Anselm. His
comparison of their thinking comes to a decisive conclusion in favour of
Athanasius
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Athanasius turns to the question as to why the Saviour should appear in a
specifically human body, in specifically human flesh. Because, Athanasius
points out, only human beings have gone astray. By implication, no other
creature needs the incarnation of the Word in its own form. So the Word
takes a part of the whole, a human body, as the instrument of human
salvation. But this salvation is not limited to the human. In the human body
of Jesus, God has touched every part of creation.243

This ‘touching every part of creation’ links Christology to an eco-theology
that needs further and deeper exploration.
Eco-theology and Christology
The construction of an energetic Christology is closely related to its
intersection with eco-theology and how we understand the Christ event.
Celia Deane-Drummond maps the basic Christological response. Her
integrating framework builds from our understanding of ‘the incarnation of
Christ in the flesh’. From this premise she asks ‘in what sense might we
understand Christ as involved in the creation and redemption of the world as
hinted at in the cosmic Christology found in the epistles to the Colossians
and Ephesians?’ 244
Deane-Drummond focuses firstly on the historical Jesus - that is, ‘his human
presence and his cultural embeddedness’. She notes that this common
emphasis ‘leads to highly unfortunate consequences’. Jesus in his historical
humanity becomes personified. This emphasis, whilst not wrong, results in
Jesus being ‘unfleshed’ and thus unrelated to all living things. As such, nonhuman life is ‘subordinated to the human, with deleterious ecological
results’. This understanding of Christ is a departure from John’s Gospel
telling us that Jesus is ‘in the form of the Logos’ and, accordingly, ‘Christ
exists in relationships with all created things - at the incarnation Christ
becomes one with all flesh – he exists in kinship with all created beings’.245
Deane-Drummond thus connects the incarnate Christ as the uncreated Word
of God with all of creation for the purposes of her eco-theology. Her next
step is to link eco-theology with the cosmic Christology of the hymn in
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Colossians 1:15-20. Here she moves beyond the incarnation to the creation:
‘Jesus Christ is the one through whom and for whom the whole creation was
made – all things will be reconciled in Christ’. 246
Deane –Drummond argues persuasively that the authority of Jesus, as the
incarnate ‘icon’ or manifestation of God, is not reduced to only the human
world. It covers all of creation and all creatures. She carries this assertion
over to the reconciling work of the cross: ‘the deeper meaning of the cross
enables reconciliation to take place between humanity and the rest of
creation and God’. 247
Deane-Drummond further develops her framework for an eco-theology into
a Wisdom Christology: ‘wisdom is effective in marrying the historical Jesus
with cosmological renditions of his significance. Wisdom as operative in the
human social realm and the universal creaturely realm brings creation
within the orbit of Christology’.248 She has now integrated the person of
Jesus in the Synoptics, as the teacher of wisdom with God’s wisdom as
revealed in John’s gospel to the cosmic Christ through whom all things were
created. Her eco-theology framework would seem to be complete.
However, Deane-Drummond has some reservations. There is a tension
between the portrayal of Jesus as the Logos of God and as the wisdom of
God. Wisdom is portrayed in the Jewish scriptures as a feminine
personification of the divine. She argues that this feminisation may be why a
Wisdom Christology has ceased to have influence in the historical
development of Christology. She suggests rather that
The gathering up of Jewish wisdom sayings as pointing to the person of
Christ allows for a cosmic Christology that is inclusive of all creation’, and
further that ‘the transformation of wisdom through Christ’s death allows
for an equivalent inclusiveness for the redemptive work of Christ. 249

Deane-Drummond’s connection of the cross of Christ with the Jewish
wisdom tradition is illuminating. She explicates the danger of humans
putting too much trust in their own wisdom. The link with the cross lies in
how Christ ‘demonstrates the power of God and the wisdom of God: the
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cross points to the means through which God enacts a plan of salvation. The
foolishness of God’s wisdom is the foolishness of divine love and
vulnerability’. Jesus, the incarnate wisdom of God, thus reveals on the cross
a demonstration of God’s eternal wisdom.
Deane-Drummond argues that ‘Christ’s incarnation as Wisdom was not
simply to restore humanity from sin, but an expression of divine Wisdom
now manifest fully in the flesh’.250 The difficulty she sees with this
expression of wisdom is how can the atonement tradition relate to nonhuman creatures. Her resolution of this difficulty is an ecological one:
Human beings are culpable, and so in need of atonement understood in a
more traditional sense of human sinfulness, though now expanded to
include not just sins against God, and one another, but also the wider
community of creation.251

Deane-Drummond constructed her eco-theological framework here from a
perspective of humanity’s exploitation of creation but without specific
reference to climate change. How then is the incarnation of Jesus relevant to
a Christology in an energised world and a time of global warming and
climate change? What are the ‘signs of the times’ that Jesus spoke of that
are now warning humanity about its impact on the earth’s climate?
Understanding the signs of the times of climate change
Jesus criticised the religious people of his day for demanding a heavenly
sign from him to support his authority amongst the people. They clearly
failed to understand that all the signs we need to understand life and God’s
purposes are in our midst. The signs of injustice, oppression, of ecological
destruction are all around and amongst us. We do not need a sign from
heaven. God’s order amongst us is being violated right in front of our eyes.
Jesus’ insightfulness applies to today’s dilemma of energy use, global
warming and climate change. The climate scientists of today are the
prophets giving ample warning that our life style is unsustainable. To
separate our worldly life from our life of faith is a big mistake.
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In the Bible in the Public Square, a group of writers dedicate their work to
Richard Horsley whose guiding insight has been that:
The error of much biblical scholarship is to impose onto the ancient
sources the modern separation between religion and politics. The practical
and theological result is to find a Jesus who is critical only of religious
practices and not of social or economic ones.252

The comparison is with an energetic Christology that overrides this false
separation by linking biblical stories to the signs of the times, of energy use,
global warming and ecological destruction.
Barbara Rossing further develops Horsley’s insights in her work on global
warming. A particular focus is on the two New Testament books of 2 Peter,
and Revelation and the implications of such. These two books give
completely different understandings about God’s purposes and the threat of
global warming. Rossing poses the question that the early Christians, and
many people today, ask: Is this the end of the age, the end of the world, and
if so what world? Rossing claims that with the exception of 2 Peter:
The end that the New Testament texts envision is not primarily the
destruction of the earth or the created world. Rather, in proclaiming the
dawn of a new age in Christ, they envision an end to the Roman imperial
world of oppression and injustice, an end to the oikoumene.253

Rossing claims that it is the end of this imperial worldly order that the book
of Revelation speaks:
In Revelation, the earth, ge, the world, kosmos, and the entire created
world, ktisis, belong to God. For all of its imagery of destruction,
Revelation continues the biblical tradition of affirming the goodness of
creation. God does not consign the creation to destruction in Revelation,
but rather, the time has come ‘for destroying those who destroy the earth
(Rev 11:18).254

This biblical insight is obviously relevant to today’s threat of climate
change. God does not want the Earth destroyed but those powers or causes
of global warming must be stopped. In particular the use of carbon energy
and its global warming effects must be reduced and reversed.
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A contrary view of God’s intent to preserve the Earth is found only in 2
Peter 3:10-12. These biblical verses that describe the Earth’s destruction by
fire have been interpreted by some Christian fundamentalists to argue
against the need to stop global warming. Rossing argues against this
interpretation:
Already in the second century Christians realised that there are different
trajectories of apocalyptic speculation. The trajectory of a world destroying
fire ran the risk of being used in a Gnostic, world-denying way. Cosmic
conflagration traditions are not shared by Revelation or any other New
Testament texts.255

The God given goodness of the created order must be affirmed by Christian
theology and practice. Rossing makes a strong distinction between empire
and the created world:
The crucial distinction between the end of empire and the end of the
created world, … needs to be articulated much more forcefully,…to
address the crises of empire today, manifested in global climate change,
deforestation, water shortages, and the environmental crises being
experienced by vulnerable communities throughout the world. What must
come to an end may be the unsustainable way of life in US culture – a
carbon addicted way of life that could be defined as the most dangerous
manifestation of empire today.256

The message of the book of Revelation is, in effect, a wake up call. It is a
call for repentance to change our ways. That means responding to the ‘signs
of the times’ of global warming from carbon energy use. The world needs to
move dramatically to a low carbon, clean energy use.
An energetic Christology takes seriously the words of Jesus not to seek a
sign from heaven but to see and understand the signs of our times that are
‘flashing red lights’ of climate change and ecological disaster. The alarming
red lights of environmental challenges include climate change, loss of
biodiversity, water shortage and pollution, and deterioration in health from
carbon pollution.257 How then are we to understand the Christ event in this
world in which homo energos is living beyond the natural limits of the
Earth? The significance of the Christ event is revealed in a new theological
insight from Gregersen.
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Christology in an energised world
Gregersen does not follow the usual route into the construction of a
Christology. He does not begin with the conventional distinction between
‘who is Jesus?’ (Christology) and ‘how does he help us?’ (soteriology). Nor
does he seek to address issues of how we draw upon the pluralist traditions
to be found in the New Testament; nor does he begin an enquiry into the
two natures of Christ (divine and human), nor theories of atonement (are
you saved?).
Gregersen considers firstly who we are. What does it mean for us to be a
human being in a time of climate change? Rather than immediately turn to
biblical and theological ideas of our being made in the image of God he
draws upon an analogy of life. It is his intention to set us first inside the
very processes of life and so, he notes: ‘we live more deeply than we are
able to think and experience’ - ‘we are metabolic organisms’ - ‘we are also
atmospheric beings’; and ‘natural processes often operate in pre-reflexive
silence’. Gregersen takes a step back from sensory experience and
concludes that: ‘science can tell us more about ourselves than we can from
first hand experience’.
Gregersen observes that there is a kind of silence and ‘self-forgetfulness’
that we inhabit. There are two sorts of self-forgetfulness. There is the selfforgetfulness that belongs to the goodness of creaturely existence:
We could not thrive and survive if we constantly had to be aware of all our
natural states and dependencies. We live by virtue of the silent biological
processes at work beneath our awareness in order to focus on the
foregrounds of our attention and act in a forwards-oriented manner. 258

There is another sort of silence: it is the one that ‘belongs to sin or selfcentredness’. He further notes that:
We tend to forget that we are not only living by virtue of nature, but also at
the expense of nature. We feed on the same resources as others do and by
over-consumption, we destroy the conditions of future generations of
human beings and other creatures.259

Gregersen argues how this self-forgetfulness inevitably leads to crisis:
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The Christian tradition is familiar with the problems of silence, denial and
all too facile ideas about what is ‘natural’. There can be a need to speak up
against silence, to deny denial, and to break common sense notions of the
self-evidential. Here a spiritual dimension comes to the fore. We do not
only need to know the facts of life, but also to attune ourselves to reality.
We tend to believe that our own centre of perception is the centre of the
world itself, while practically ignoring our dependence on the atmosphere
for our living and flourishing. Only in states of crisis do we wake up. 260

Gregersen has probed the dilemma of human creaturehood. We are creatures
without a full understanding of who we are. The very nature of our
creaturehood is beyond mindful comprehension. There are life processes
going on in our organic existence and our atmospheric being that are beyond
our comprehension, although increasingly not beyond our science. We only
probe deeper into who we are when are faced with a crisis, either personal
or communal, or global. There are realities, like climate change, that we
need to wake up to, as it may destroy us if we do not.
Now in a time of climate change we need to break the silence and this ‘selfforgetfulness’. Gregersen is mapping our soteriological necessity. What is it
about the human condition as it is lived out by this particular people, at this
particular time, in this particular place, which requires healing, justice,
mercy, forgiveness, compassion, ... the presence of Christ? This
soterological necessity is what Moltmann prefers to call ‘the therapeutic
relevance of the gospel’. How then do we connect Gregersen’s insights into
human creaturehood with Christology?
Gregersen has revealed that the moment creation comes into being there
arises a complex relationship – between creation and humanity – between
God and humanity, the Creator and the created co-creator. The purpose of
the incarnation is to bridge the gap between Creator and creature. There will
be, by necessity, within creation, a cosmic Christ who engages with history
and transcends history. Gregersen argues for this imperative:
God and creature make up one complex reality. Remove the life-giving
Spirit and the cosmic Christ from the world of creation and there will be no
creation. Take away God the Father as the source of all reality and there
will be no creaturely events flowing out of divine love.261
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Gregersen is arguing that Christology has unique resources for speaking of a
union between Creator and creature. The doctrine of the Trinity is presented
as a means of explaining reality. It is not an antique model of God described
in Greek philosophical terms, but can be applied as a transcendent and
practical expression of God’s act of creation, incarnation and reconciliation
of the created order.
Gregersen develops this understanding of God in his rendering of the
incarnation. He explains Jesus’ incarnate body as a person who:
Moves geographically as he wanders through the landscapes: he stops,
speaks, eats and drinks. His biological body has no independent existence
in the gospels, for his concrete body is a social body. Jesus is always
living, walking and talking with others. He is portrayed as a personal
agent. He is acting on behalf of others while representing God to people –
he does so in communication with his heavenly Father, whilst being moved
by the Holy Spirit – the real protagonist of the Jesus story. 262

Jesus’ humanity is thus informed through an ‘extended body’,
encompassing ‘three life-circles – of nature, sociality, and personhood’.263
Gregersen notes how these contexts are a combination of ecological spaces
(deserts, lakes, rivers, hills) as well as social and cultural contexts. Jesus is
embodied in nature in a way that binds history, culture, creatureliness and
space. Gregersen refers to Jesus’ situation as ‘intergenerational’. He argues
for Jesus being situated inside the whole unfolding history of creaturely
existence – while looking forward ‘to a kingdom of God directed at all
future generations’.264
From this perspective Gregersen extends the Jesus story beyond his history.
He brings together the ‘horizontal timeline and the vertical dimension of his
divine life’265 as being essential for Christology. He is not disinterested in
the historical quest of Jesus but is aware of its limitations. An approach
where a ‘text’ is isolated and applied from the historical Jesus is too narrow.
Jesus must be understood: ‘as being in constant exchange with his
contemporaries while offering a view of God’s presence in the world of
creation, and a wisdom practice that makes the reign of God close to anyone
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affected by his message (then and now)’.266 By integrating the historical
with the theological in the gospel narratives we are able to reveal the ‘the
world of meaning in the text’ that is so important for a systematic theology
as it allows us to construct ‘the world in front of the text’.267
From this perspective of the incarnation, Gregesen questions the classical
idea of Anselm of why did God become human. That idea is not found in
the New Testament. Paul refers to Christ as bearing ‘human likeness’; the
prologue to John’s gospel refers to the Word becoming flesh; the councils of
the early church declared that God’s eternal Son was incarnate and ‘was
made man’. Gregersen places emphasis on the idea of flesh, all flesh and
how that represents the material world. He concludes that ‘the divine Logos
genuinely became flesh and was present in Jesus as flesh, with the flesh of
others, and for all flesh’.268
Here we see the shape of a ‘deep incarnation’ that speaks of a divine
embodiment within ‘the very roots of material and biological existence as
well as into the darker sides of creation. The cross of Christ is both the apex
and the depth of incarnation’.269 It is now possible to see that Jesus shares
the same metabolism and climate dependence as any other living organism,
human or not. It follows that the therapeutic relevance of Jesus Christ must
extend to all of human and non-human existence: ‘to human beings as well
as the relations of human beings to other creatures within the shared
biosphere of planet Earth’. 270
The logical conclusion of Gregersen’s Christology is that we are required to
be good neighbours to all life on planet Earth. In an energised world of
global interdependencies in which our networks of neighbouring are
widening and deepening our lifestyles now have consequences for people
and life globally: ‘Whether we belong to the human species or not, we
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actually live as co-dependent neighbours of one another. We are not only
sharing a common atmosphere but also a common vulnerability’.271
Gregersen’s work should now be seen in the light of Deane-Drummond’s
recent work on a Christology of deep incarnation. Deane-Drummond saw
Christology as following from her reading of the doctrines of God and
creation. She also sees the bridging of the ontogical gap between Creator
and creature as the Word or Logos of God becoming flesh. This bridging of
the ontological gap may be to equip humanity to deal with a situation such
as we face with global warming and climate change. Deane-Drummond’s
theology of a deep incarnation speaks strongly to this possibility:
I suggest that deep incarnation can be understood, theologically, to act at
the boundary of creation and new creation, where Christ enters into human,
evolutionary and ecological history in a profound way so that through the
living presence of the Holy Spirit, the history of the world is changed in
the direction of God’s purposes for the universe after the pattern of
Christ.272

Deane-Drummond is revealing that deep incarnation brings fresh insights
into our understanding of God’s purposes in creation. Her argument is that
in the apparent hopelessness of the creation project, because of the failure of
humanity to fulfil its God given purposes, the Word of God is incarnate to
change the direction of the created order away from catastrophe to
completion. How does she develop this proposition and how does it fit with
Gregersen’s Christology?
A theo-drama of deep incarnation
Deane-Drummond explores an understanding of deep incarnation through
the insightful use of ‘theo-drama’. It is employed to probe the gap between
the Creator God and the creation. She reasons that: ‘the agency that we find
in the world is a real natural agency rather than necessarily one somehow
imposed by God’s abiding immanent presence’. From this viewpoint she
asks: ‘What happens then, when God becomes material, enfleshed, taking
on human ‘nature’ in the person of Jesus Christ?’ 273
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How might this deep incarnation fill the ‘forgetfulness’ in Gregersen’s
human organism? Deane-Drummond notes that Gregersen was one of the
first scholars to link deep incarnation to the notion of: ‘the Word made
flesh, or ‘sarx’, as encompassing the natural world from the very beginning
of the cosmos right up to the present day’. She highlights that this view
raises a serious anomaly: ‘the form of deep incarnation as Gregersen
envisages it points to the equivalent worth of all life caught up in the matrix
of ‘sarx’ following the ancient Greek fascination with cosmology’.274 The
serious anomaly in Gregersen’s understanding of deep incarnation is that it
apparently diminishing the importance of the life and purpose of Jesus
Christ in human history. His life then has less intervening purpose in
healing human behaviour. To use the language of Moltmann it has
diminished therapeutic relevance.
Deane-Drummond proposes an alternative:
In as much as Christ identifies with the whole of the suffering earth,
including evolutionary and ecological aspects, there is a shift to a sense of
divine solidarity in suffering, but do the cosmic elements take away from
the historical grounded life of Jesus Christ?275

She wants to develop a ‘grounded version of deep incarnation’ with the
overall intention to ‘ground Christology in earth processes’. 276 Her reasons
are very practical. She wants to link her Christology to the science of
ecology and evolution and
give more emphasis to the role of the Holy Spirit in the theo-drama and the
implications of deep incarnation not just as a way of reminding us of the
cosmic significance of Christ but as an imperative for practical human
action.277

How then does she develop and apply this concept of theo-drama?
The first important distinction that Deane-Drummond makes for her
understanding of deep incarnation is that it must distinguish between
Christ’s actions in history and Christ’s ontological significance. John’s
Gospel is her guide to this distinction in that it was able ‘to adjudicate
274
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between ontological and historical approaches in a way that pointed to the
fullness of the divine mystery of the incarnation’.278
It is from this deep understanding that Deane-Drummond moves into the
structure of a theo-drama. The deep incarnation must be understood as
deeply personal: ‘Christ becomes incarnate in the human person, Christ in
us’.279 This means that her drama must be both the narrative of Christ’s
incarnation as a cosmic event and also the specific, contingent events of
Jesus’ life as a play or lyric. This ‘theo-drama’ is placed between the
narrative and the lyric; ‘It mediates between an ontological approach and a
historical approach to Christology. The ontological approach is framed by
reflection on the drama of the passion narrative rather than separate from
it’.280
Deane-Drummond’s theo-drama enables God’s ontological entry into the
creation as a human to be linked to the very personal life experiences of the
person of Jesus Christ. It allows people of Christian faith to relate both
personally to the salvific work of Jesus and to the resurrected cosmic Christ.
Her Christology gives therapeutic relevance to both the person of Jesus and
the risen Christ. She thereby illuminates our understanding of God’s
creation as an ongoing creation:
From the beginning of creation through to the incarnation and
consummation, the Trinitarian movement is the dramatic movement of
God’s love and grace in the world. Creation, then, is not so much the
backdrop against which human history is played out but the first act in the
overall drama, which eventually comes to expression in the incarnation of
the Word made flesh. 281

It is very significant that she sees the cross as the link between the historical
and the ontological acts of the incarnation. The historical death of Jesus on
the cross as a human action is brought together with his resurrection as the
work of God’s Spirit. The cross bridges the gap between creation and
Creator, as the deep incarnation melds together with the Spirit:
Deep incarnation should be understood not so much as the spatial descent
of God into creation, or even the ontological extension of Christ into
278
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creation, but most profoundly as the transformative and dramatic
movement of God in Christ, who takes centre stage in the theo-drama.
Such a transformative movement is accompanied by the active presence of
the Holy Spirit, so that deep incarnation can be envisaged as an aspect of
pneumatology as much as of Christology. Here we find pneumatology in
the space between creation and re-creation, in the creation as it is now and
in the promised eschatological hope where God will be all in all.282

It is this bridging work of God’s Spirit between creation and re-creation that
is the distinguishing mark of Deane-Drummond’s interpretation of deep
incarnation. God’s dramatic intervention to put the creation back on its path
to consummation is seen in the enfleshment of the Word of God in Jesus
Christ, his death, and resurrection by the transformative action of the Spirit.
This theo-drama ‘occupies a boundary position between historical and
ontological accounts of Christology’. Her understanding of theo-drama
‘widens out to the universal reach of God’s love shown in Christ to all
creatures; but that love is only apparent in retrospect in the light of the
resurrection’. 283
Deane-Drummond concludes that a Christology of deep incarnation leads us
to ‘take an active part in the shared drama, a common history of the earth,
and therefore to love God and neighbour, acting with sensitivity and
responsibly towards the earth and all its creatures’.284 How, then, does this
theo-drama of deep incarnation, together with Gregersen’s anthropology of
humans as forgetful organisms, fit with a Christology of homo energos?
Both Deane-Drummond and Gregersen stand inside a rich Christological
tradition. That is not something that should be taken for granted. They could
have dispensed with traditional Christology and become post-Christian. Yet
their writings establish close connection with how an ecological rendering
of Christ is normally addressed. The most obvious connections are with
ideas of the cosmic Christ, the biblical theme of wisdom, and an historical
Jesus embedded in nature.
Gregersen has also identified how ‘the relevance of the synoptic Jesus
tradition for ecological issues is mediated by the theology of creation
implied in Jesus’ teaching, as well as his preaching of the kingdom of God
282
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to come’.285

That kind of reference naturally leads to an ecological

hermeneutic of the gospels, which is yet another foundation for an authentic
and relevant Christology. However, neither of these writers actually
considered how the nature of what it means to be human is altering their
Christology. That omission is a critical point. They are sensitive to shifts in
emphasis but their theological anthropology is not one of the homo energos
living in the Anthropocene. What does this claim mean for an authentic
Christology? How are we to read a deep incarnation in the light of this
unfolding anthropology?

Is it time to reconsider yet again its building

blocks?
Deane-Drummond has provided a critical insight into how we may proceed
in developing a Christology relevant to an energised world. That insight lies
in her notion of God dramatically bridging the gap between creation and recreation in the work of the Spirit in Christ’s resurrection.

For further

understanding of this insight I turn to the work of Vicky Balabanski on the
cosmic Christ.286
Cosmic Christ
Balabanski has studied the connection between ancient cosmology and the
cosmology of the letter to the Colossians. Her purpose is to determine:
‘where was Christ positioned in relation to the cosmos? And what new
position did the Colossians see themselves as gaining through their
connection with Christ?’287 The value of her work is to see if an
understanding of a cosmic Christ adds to Deane-Drummond’s theo-drama of
God intervening to keep the creation from catastrophe by a deep
incarnation. How might this be meaningful for an energised humanity?
Balabanski explains that the Colossians’ worldview was ‘integrated in every
facet’; ‘the adoption of a new religious allegiance had to be connected
intellectually and experientially with the received wisdom’.288 Their belief
285
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was that ‘all things are connected, and there is a unifying wisdom which
binds the visible world and the invisible world together, each action is
potentially significant’.289
The Colossians way of life was steeped in ritual and religious practice with
a connection ‘between inward and outward, between cosmic and individual
affirmed by their new understanding of wisdom’.290 Their new knowledge
of Christ had to fit within their paradigm of cosmic integration. Balabanski
argues that the writer of Colossians, who she reasons is not the apostle Paul
‘did not seek to dissuade the recipients from integrating their cosmology
with their Christology; the writer is confirming the ‘Colossians desire for an
integrating wisdom’. The cosmology of Colossians: ‘affirms the coherence
of the cosmos in Christ’, and ‘identifies Christ ontologically with the
cosmos’. 291
Balabanski argues rigorously for a link between the framework of the letter
to the Colossians and the Stoic model of the cosmos as a ‘living creature’
that was ‘permeated by an all-pervasive fiery pneuma’.292 This way of
thinking would have been well known to the Colossians. The writer to the
Colossians has introduced the idea that the coherence in the cosmos is in
Christ and, in so doing, has shifted ‘the relative weight given to eschatology
and cosmology. In Pauline thought, the emphasis lies with eschatology,
whereas for the writer of the letter to the Colossians, the emphasis lies with
cosmology’.293
This shift in emphasis is significant. It makes Christ the integrating wisdom
in the entire cosmos and hence with humanity and all of nature. It provides
the entrée for seeing Christ as the human presence of Jesus in history and
the risen Christ as the ontological link between the Creator and the creation.
It is the key to Deane-Drummond’s deep incarnation of Jesus Christ as the
bridge between creation and re-creation. Is this interpretation of Christ
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claiming too much? How can this claim be used to develop a hermeneutic of
homo energos? Balabanski offers some helpful guidance:
It is almost a truism that the duality of matter and spirit lies at the heart of
Western thought and that Christian faith is shaped and determined by such
binary opposition. In Colossians, however, we have a Christology, which
allows us to see something different: ‘All things in heaven and on earth’
(1:16) are shown to be connected via Christ, not only in their origin and
their purpose, but also in the soteriology of reconciliation (‘God was
pleased to reconcile all things to himself’, via Christ (1:20).294

The potential for an energetic Christology derived from a reading of
Colossians is very strong. The common Christian focus of an individual
piety and a personal salvation is called into question. The Epistle to the
Colossians reveals that the integrating wisdom of creation is of an
interconnected cosmos. The entire creation is seen as being held together as
one living organism by Jesus Christ. This means that the person of Jesus is
the human presence and expression of that integrating wisdom, of the Word
of God, and of everything in creation. It further means that the risen Christ
is the cosmic presence of the same integrating wisdom. An energised
humanity is not somehow outside the scope and embrace of Christ. A deep
incarnation includes and embraces everything in all of creation. The
inclusion of everything in an integrating wisdom is critically important, as
Balabanski explains:
The Jesus of the Gospel traditions can model a lifestyle of simplicity and
respect for all creatures, but he does not directly give a framework for
reconfiguring our relationship with the Earth based on mutuality rather
than hierarchy. However if one holds a cosmic Christology, Christian
practice cannot remain an individual piety, which takes neither
responsibility for others nor for just dealings with other species as ‘all
things’ were created in him and for him. 295

In the particular Jesus of Nazareth and the cosmic Christ we see the
expression of Deane-Drummond’s ‘theo-drama’. She expresses it as the
narrative and the lyric of Jesus Christ in God’s dramatic intervention to
bridge the gap between creation and re-creation. Balabanski sees it as:
‘connecting the individual and historically particular with the universal and
transcendent’.296
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A created cosmos that is Christological means that we must see the cross of
Jesus as not only therapeutically relevant for a chosen few of humanity. We
must see the cross as universally relevant for the entire creation, all of
humanity and all non-human creatures, including the Earth and all of its
ecosystems. Balabanski concludes:
Christ’s body, wounded on the cross (1:20) makes peace and reconciles,
and this same suffering Christ is now perceived in the woundedness of
creation. We are called to cultivate practices that connect us with the
wounded world, and with each other.297

It is this cosmic Christ, present in the human body of Jesus, who lived and
died in history, who has therapeutic relevance for homo energos. The next
question is how is that relevance effective in the world today?
Wisdom of creation
Norman Habel makes a connection between the Word of God and the
wisdom of the Jewish scriptures that is ‘a dimension of reality that reaches
back to the origin of the universe. Wisdom may include the way our
ancestors discerned the sacred in the interconnectedness of the forces of
nature’.298 The wisdom books of the Bible including Proverbs, Job and
Ecclesiastes observe the natural world to discover the ways we are to live:
‘Go to the ant you lazybones; consider its ways and be wise. Without having
any chief or officer or ruler, it prepares its food in summer, and gathers its
sustenance in harvest’. (Proverbs 6:6-8)
There is a natural order in the created world for the way that all life is to
live. Every single creature knows how it is to live in harmony with this way
of life, except humanity. This order or wisdom is not of God’s essence.
According to the book of Job it indwells creation:
God understands the way of it, and he knows its place. For he looks to the
ends of the earth and sees everything under the heavens. When he gave to
the wind its weight and apportioned out the waters by measure; when he
made a decree for the rain, and a way for the thunderbolt; then he saw it
and declared it; he established it and searched it out. And he said to
humankind, “Truly, the fear of the Lord, that is wisdom and to depart from
evil is understanding”. (Job 28:23-28)
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This biblical view reckons that God has precisely formed the Earth to
certain measures for life, and those measures are apparently climatic, as all
life is climate dependent. Human wisdom is to ‘fear’ or revere what God has
done and to respect this order is to understand. The Earth sciences,
including climate science, reveal the same need for respect in different
terms. Homo energos is violating this wisdom by living outside the limits of
the Earth and is failing to respect the scientific understanding of what has
been revealed about climate change. Here, there is a congruence of
understanding between biblical wisdom and science. The wisdom of God
has a place at the beginning of creation. It seems that wisdom is the
cooperative work of the Word and the creative Spirit of God. Proverbs has a
valuable insight:
The Lord created me (wisdom) at the beginning of his work, the first of his
acts of long ago. Ages ago I was set up, at the first, before the beginning of
the earth. When there were no depths I was brought forth, when there were
no springs abounding in water. Before the mountains had been shaped,
before the hills, I was brought forth, when he had not yet made earth and
fields or the world’s first soil. (Proverbs 8:22-26)

God’s creation was not without a specific divine order. Creation is not
random, although it is obviously contingent. It allows for great diversity and
human freedom that is part of its contingency. God’s order of wisdom in
creation and the Earth is seen from a Christian perspective as the Word of
God embodied in Jesus Christ. The enabling of that wisdom is by the
cooperative work between the Word and God’s Spirit.
As Deane-Drummond has argued, the bridge between creation and new
creation is the cross. It is here that we truly see the wisdom of God. God’s
wisdom is active throughout creation. In terms of the human dilemma of a
broken relationship with God, it is the cross that bridges that gap and allows
the renewal of creation to proceed. How then we understand the
soteriological aspect of Jesus Christ is critical to our Christology and its
salvation of humanity, the creation and its renewal.
Jesus is understood as being fully human with a unique earthly nature, yet
still a creature of the Earth. He was born naturally from a young Jewish
woman, lived a natural human life of a peasant, and died a natural death,
albeit by execution. His uniqueness was as the presence of God in the world
131

and as such is as relevant in the 21st century as he was in the first century.
He is Emmanuel, God with us in human form with a messianic or liberating
purpose. That liberating purpose is still relevant and active in today’s world.
Hall has observed that an authentic understanding of the presence of Jesus
in today’s world has been corrupted by the affluent modern church:
Jesus has become a figure of false comfort. It is not the comfort about
which the prophet Isaiah spoke. It is a comfort for those who have a little
discomfort and wish to erase it. The idea that Jesus loves everybody is a
blatant misuse of ‘Jesus’ and betrays the tradition’s shallowness. Churches
in which solace in the name of Jesus is offered to people, who because of
their affluence could make a difference in the world may be the most
questionable expression of Christianity ever to have been practiced. 299

This misuse of the name and comfort of Jesus is more like idolatry than it is
living with the practice of the presence of Jesus in our lives, or simply
engaging with social life for the benefit of all earthly life. Practising the
presence of Christ is to live in our relationships mindful of the character of
Jesus and what the purpose of his life was. It means having an
understanding of his teaching on and invocation of the order of God. This
new order of life is an order of reconciliation. Hall elaborates:
We need to be reconciled to other human beings, and not only personally
but socially and politically. We need also to be reconciled to non-human
forms of life and to the earth itself. Part of our quest for meaning stems
directly from our sense of alienation from our own kind and other kind.
We anticipate the chaos that is coming upon the world because we have
not learned the rudiments of respect, mutuality, sharing, and solidarity.
How can reconciliation, as it is effected by Jesus meet this quest for a new
way of living in and with the world? What is being asked is really
conciliation with our own creature-hood. 300

Hall is arguing that humans need to become grounded in their creaturely
life. Their ability to be transcendent in that earthly life is by a conscious and
transcendental engagement with the Spirit of Jesus in the world. Jesus is
‘with us’ when we are ‘with Jesus’ in purpose and our way of life. God as
Emmanuel was present in the human Jesus in fullness of humanity revealing
both the character of God and the way in which God desires humanity to
live. Hall conceives this ‘being with us’ as entirely relational and as a twoway relationship between humanity and with God:

299
300

132

Hall. Professing the Faith. pp. 504/505.
Ibid. p. 505.

The faith’s affirmation of Jesus is as representative of God and humanity
and avoids the false scandal of positing a historical person who combines
in his being two apparently incompatible substances, divinity and
humanity. Jesus is with us so unreservedly that he may represent us before
God; and Jesus is with God so unreservedly that he may represent God to
us. This is quite different to saying that he is simultaneously true God and
true man. Yet it retains what the profession of ‘two natures’ might have
intended had it been cast in the language of Jerusalem and not of Athens.
301

Jesus, by his person and by his life and ministry reconciles the relationship
between God and humanity and shows us the way to be reconciled too. We
cannot use ‘faith in Jesus who loves me’ as a lazy sop to claim salvation.
Jesus only earned the right to be our representative by his life and hard
work. His representative role was not a birthright.
According to the bible Jesus did not have the qualifications necessary for
this office. Rather; “although he was a son, he learned obedience through
what he suffered and having been made perfect, he became the source of
eternal salvation for all who obey him having been designated by God a
high priest according to the order of Melchizedek” (Heb 5:8-10) What is
important here is not the sonship but the behaviour of the son – the
obedience, “to the point of death – even death on a cross” (Phil 2:8), which
must be learned.302

This two-way representational role of Jesus as Emmanuel, as God with us,
and able to help us in our lives today, shows the therapeutic relevance of
Jesus to our energised society. A connection with the person of Jesus as the
presence of God who was grounded in the Earth and all of its life makes
Jesus both relevant and helpful in a worldwide sense. This is the
justification by faith of the human person. Hall argues that:
Justification is the righting of the human person so that he or she will
behave humanly – will become, himself or herself. “By grace you are
justified by faith”. By grace you are being humanised. Made human, made
truly human. You are being liberated from the demeaning attempt to rise
above your humanness and the equally demeaning desire to slink out from
underneath the possibilities and responsibilities of your humanity. God
wills that you be human – truly human.303

In a similar manner Migliore agrees that God was decisively present in the
person of Jesus: ‘God was decisively present in the person and work of
Jesus Christ to reconcile the world and to liberate humanity from its
bondage to sin, death and all other evil powers that threaten to ruin God’s
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good creation’.304 It is this purpose that is most important to an energetic
Christology and the liberation of humanity from its destructive way of life
that is destroying the Earth.
Situating the Cross
The work on deep incarnation tends to focus on the personhood of Christ.
There are other issues to be addressed. What is the purpose of the cross?
How is Christ present with us in the ascension and the coming of the Spirit?
For an energetic Christology the issue of the ending is important. Has
enough been reviewed in the life, death and resurrection of Christ or is
something more needed? The first thing to consider is the importance of the
cross. How then do the cross of Jesus and his resurrection have relevance in
today’s world? What is the liberating and redemptive power of the cross that
justifies humanity?
John McIntyre contributed significantly to systematic theology in the areas
of Christology and soteriology. He examined the history of the salvific work
of Jesus on the cross. He identified various models concluding that for all
the various models, the role and agency of human forgiveness cannot be
ignored:
By refusing to forgive we may actually be preventing the forgiveness of
God from reaching others and so bringing the purposes of God to
frustration. Secondly, if we do not forgive those who have offended us we
shall not ourselves know forgiveness. No account of the shape of
soteriology, however impeccable, can afford to ignore the final finishing
touch given to it by human agency. 305

McIntyre is saying that no matter which model of the cross is preferred,
without human response in forgiveness its salvific effect is diminished or
perhaps of no value at all. This means that the healing of humanity and the
creation requires humanity’s participation. It requires forgiveness in every
relationship, between God and humanity, between humanity and creation,
and within humanity.
Frances Young takes a somewhat different approach to an understanding of
the cross. She reaches a different conclusion:
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It may be that the most fruitful way of understanding the cross is to see it
as a way of justifying the ways of God by exposing the fact that God is at
work in the suffering and agony of the world he created, labouring to
produce a new creation. Perhaps we might dare to suggest that God suffers
the birth pangs of his people, that God takes responsibility for the appalling
consequences of his act of creation. 306

Young’s insight reveals God’s total commitment to the creation both by
suffering in its evolution or ‘birth pangs’ and taking the responsibility to put
it right in a new creation. Much of the agony of creation is because of its
evolutionary nature whilst some of its agony is due to the abuse by
humanity, particularly homo energos. Darwin’s theory of evolution is a gift
to Christian theology and has profound implications. In view of the
scientific revelation of evolution, the meaning of the cross needs reexamination. Gregersen sets a new context for examining the cross:
God is engaged in continuing creation. God’s new creation takes up and
carries forward God’s previous creation. Pain and suffering are to be seen
as part of the package deal of God’s creation, in which joys and sorrows
are consistently correlated without ever being harmonizable. Only from the
perspective of Christology and pneumatology can we deal with the
problems of evil. The world of suffering will find redemption in the new
act of resurrection.307

Gregersen’s perspective links with Young’s perspective that God suffers
with the continuing creation in its birth pangs. Young’s provocative insight
reveals the continuing involvement of God in the creation and its renewal.
Denny Weaver has a further insight that complements Young’s insight
about God’s involvement in the cross and its connection to the creation. He
criticises the Anselmian and Abelardian models of the cross. He believes
that each of these models requires the death of Jesus to satisfy God’s honour
in the former and to demonstrate God’s love in the latter. Weaver argues
against Jesus’ death as a necessary requirement for both objectives. His
view is that the death of Jesus is a natural consequence of his opposition to
evil and his perfect obedience to God’s will. To express this obedience in
another way, Jesus was living in harmony with God’s created order. His
resurrection is a powerful demonstration that God approves and supports his
way of life that was condemned by the religious and secular authorities.
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Jesus lived in accordance with the rule of God’s order and that order is in
direct conflict with the order of worldly powers that at times act against
God’s way violently.
For Weaver the sacrificial death of Jesus is not his or God’s purpose. It is a
consequence of his way of life obedient to God’s order that refuses to
respond with violence. Jesus’ way is God’s way; it is a way of peace and
justice. There is no requirement for Jesus to die in order to satisfy God’s
honour or even to demonstrate God’s love although, in the latter case, the
cross does reveal the love of God. God does not demand the death of Jesus
or the death of Jesus’ followers, although that way of life may lead to death
as a consequence. It is in this sense that Jesus’ life is the way of the cross. It
has consequences because of the opposition to God’s way in the world.
Weaver argues:
Jesus came not to die but to live, to witness to the reign of God in human
history. While he may have known that carrying out that mission would
provoke inevitable fatal opposition, his purpose was not to get himself
killed.308

The cross is a visible, powerful symbol of the conflict between the ways of
the world and the ways of God. It is a revelation of the way that will
ultimately prevail when the world is transformed into the order of God.
Weaver notes that
Salvation happens when or because Jesus carried out his mission to make
the reign of God visible. His saving life shows how the reign of God
confronts evil, and is thus our model for confronting injustice. While we
do not save, we participate in salvation and in Jesus’ saving work when we
join in the reign of God and live the way Jesus lived. It means actively
confronting injustice, and in that confrontation we continue with Jesus to
make the rule of God visible in a world where evil still has sway. 309

The cross and resurrection of Jesus and his life and ministry are thus all
integrated together as a revelation of God’s purposes and order for human
society. It is a way of life that the world and its institutions, including the
church do not always support. The meaning of the cross is lost if it is not
directly linked to Jesus’ way of life. The death of Jesus as a natural
consequence of his life does reveal, as Young suggests, God’s total
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commitment and suffering love for the creation. However, the cross is not a
condition either of God’s commitment or of God’s love for the creation.
The cross and resurrection can be seen as a victory only in the sense that it
makes clear that God’s way for the world is a way of justice and peace and
that this way will ultimately prevail. Weaver emphasises this point:
With the death and resurrection of Jesus, the power structure of the
universe is revealed to be different than it appears. The resurrection of
Jesus is the definitive victory of the reign of God over the reign of evil,
whether or not any individual sinner perceives the resurrection. When an
individual does perceive the saving work of Christ and begins a
transformed life under the rule of God, that individual is joining a reality
already established by the resurrection of Jesus. 310

That ‘victory’ requires the active participation of people who believe in and
commit to the alternative way of life under God’s rule. Weaver calls this
victory of the cross ‘narrative Christus Victor’. ‘It poses a contrast between
the attempt to coerce by violence under the rule of evil and the nonviolence
of the rule of God as revealed and made visible by the life, death, and
resurrection of Jesus’.311
Jesus accepted death on a cross to show the suffering that salvation of
humanity and of the Earth would cost. This revelation of suffering is the
redemptive power of the cross. It is not a singular redemptive moment by
which the creation is saved. It is rather an essential part of an ongoing
process of salvation of the Earth and its community of life, in which
humanity has a critical part to contribute. There will be no ultimate salvation
without humanity’s involvement and there will be no kingdom of God
without humanity’s contribution. Jesus has shown us what it takes for the
creation to be saved.
Hall confronts this staggering revelation of the cross dramatically: ‘God
wills to transform us through the power of suffering love’ and ‘no
application of power in the usual sense could possibly attain this object’.
This is the incongruous truth of the cross: ‘The crux of the cross is its
revelation of the fact that the final power of God over man is derived from
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the self-imposed weakness of his love’.312 Only when this understanding of
the cross, or the suffering reality of life, is fully grasped, is there the
possibility of a transformation in human thinking and behaviour.
There is another dimension to the cross, however – that is when creation is
seen as evolutionary and necessarily involves suffering and death. This is a
bigger picture of life that requires redemption as much as human
wantonness. Gregersen argues for a high Christology:
God has not only assumed human nature in general, but also a scorned
social being and a human-animal body, at once vibrant and yet vulnerable
to decrease and decay. The universal significance of the cross of Christ is
thus the double background of a high Christology, which identifies Jesus
with God the creator and ruler of the universe, and a deep incarnation in
which God bears the cost of the hardships of natural selection.313

This high Christology gives an expansive view of the cross and is only
intelligible in a context of an evolving, continuous creation involving
massive extinction with death a necessity. Yet it changes the entire
redemptive understanding of the cross as dealing with both continuous
creation and human wantonness. God suffers with and redeems both – the
suffering of an evolving creation and the suffering of humanity caused by
human sin. God accepts responsibility on the cross to redeem both and to
bring creation to its consummation. This high Christology of Gregersen is
very important for an energetic Christology. Gregersen develops his
argument based on the theology of the cross of Martin Luther:
The theology of the cross is first and foremost, in theses 1-24, a critical
position directed against the illusion of human capacities over against God.
For the cross of Christ is the place where the one and most high God wants
to be known, in the hidden-ness of cross and suffering.314

This enigma of God’s hidden-ness in the cross needs some further
explanation as it reveals what humans, as creatures of the Earth must do.
Hall insists poignantly and powerfully:
Faith, if it is faith revealed in “Jesus Christ and him crucified” is a journey
toward the world; if it is said that such a definition confuses God with
God’s creation, confuses theocentrism with geocentrism, one must answer,
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as a Christian, that that confusion seems to have been introduced by God
himself, who will be loved only as one who loves the world (John 3:16).315

Gregersen further argues from Luther’s theses that both natural knowledge
and creative love are made available to humanity:
There is no general anti-experiential attitude in Luther’s view of nature.
His writings testify abundantly the possibility that faith may in fact discern
the presence of God even in the kernel of a peach. The world is not only
created by God but the creative Word of God is present in the world and
speaks to us as a living bible.316

Luther’s theology of the cross comprehends both God’s creative presence in
nature, and the awareness of God’s presence in nature. It denies
anthropocentrism but not God’s concern for the world. ‘The cross of Christ
is affirmed as the criterion for all Christian theology but nowhere does
Luther support the thesis that only the suffering of Christ is worth talking
about’. 317
An energetic Christology of the cross and its revelation of God’s hiddenness
in suffering love show the need for homo energos to experience its own
suffering to experience the creative love of God. This creative power
derives from a deeper knowledge of the natural world. Using this wisdom
in cooperation with others in a way that invokes the presence of Christ is the
way to creative wisdom for humanity. This path to wisdom is an ongoing
process of justification or transformation which leads Hall to conclude that
‘the authenticating of human beings goes on and on. There is never a time
when the Christian can say, “Now I am authentic, now I have arrived”’.318
We considered the importance of the cross and the resurrection for an
energetic Christology. For the purposes of a fuller energetic Christology
certain things naturally follow. For the sake of completeness we must now
consider the relationship between the resurrection, the ascension and the
continuing creation.
The resurrection, ascension and continuing creation
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The entry into this consideration is how does Jesus move from being a
prophet in the world to having relevance after his death? Horsley has
considered the importance of the cross and the resurrection to an
understanding of Jesus’ power.

He argues that the crucifixion is the

decisive event that gave the ‘impetus for the expansion of the Jesus
movement’. His argument builds on the transforming power of the
crucifixion ‘to transform the power that was intended to intimidate and
dominate into the power that inspired commitment and solidarity informing
an alternative social order’.319 Does the cross have the same transforming
power today? Is Christ the redeemer of an energised world and of homo
energos? This thesis has claimed that it is Christ who established the created
order and is ensuring its renewal on Earth.
By destroying the Earth, humanity is disrupting this order and destroying
the possibility of discovering its true vocation. Christ is the archetype for
homo energos to understand its purpose:
He is the image of the invisible God, the firstborn of all creation, for in him
all things in heaven and in earth were created, things visible and invisible,
whether thrones or dominions or rulers or powers – all things have been
created through him and for him (Col 1:15-16)

It is Jesus as the risen Christ and the Word of God that holds ‘all things’
together in the Earth, in its natural order, and in the human world. The
ascension provides the link to the cosmic Christ and an understanding of
transcendence in earthly life.
Anthony Kelly expounds the ascension as an extension of Jesus’
incarnation. He reasons that:
In the light of the ever-expanding event of the incarnation, history takes on
an eschatological density. Through the ascension, Christ rises above
history, but not as a flight from it. Rather, that history has a density and
direction. Under the guidance of the Spirit, it is made to serve our
embodied coexistence in Christ. 320

Kelly thus sees the ascension as giving certainty to the full realisation of
‘our deepest relationship to the world’. However, this realisation is not in
biological time; it is in a time of ‘eschatological surprises’. Time in Christ
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has entered into ‘the Trinitarian eternity of loving exchange’.321 Such a
claim invokes a need for both faith and the belief that God’s love for the
world will prevail. The ascension reveals a hope for the future of life on
Earth, but not a hope in an uninterrupted peaceful transition to a glorious
future. It reveals that Christ and the Spirit are at work ‘truly moving in
history and in the universe itself, for the building up of the body of Christ’.
This means that ‘Jesus, in his ascent to the Father, brings time to its
redemptive conclusion’. In this era of time ‘Christ is more perfectly present
in each “now” than could ever have been the case in his earthly life’.322
Kelly brings another dimension of earthly life into consideration in his
treatise of the ascension:
The continuance and expansion of the humanity of the ascended Christ
makes clear that there is no God without the world; and there is no world
apart from God. To use a spatial metaphor, the world, owned, claimed,
finalised in Christ, is now forever “in God”. 323

Kelly has made a remarkable claim. His understanding of the ascension
means that the ultimate salvation of the world and of the Earth is
guaranteed. His view has eschatological implications, or as he says,
‘eschatological surprises’. There is discernible movement, albeit a
movement which is very slow towards a deepening relationship between
humanity and the world, culminating in a Trinitarian engagement of love
within the world.
Kelly has expanded the bodily transformation of Christ in his incarnation
and ascension to an inclusion of ‘nature itself’. He claims there is now:
A new cosmic and theo-centric order in Christ. Its field of generative
relationships constitutes a new nature, a new principle of action. In the
ascended Jesus, time, space, body, and nature are refashioned, and history,
instead of being a concatenation of episodic events, is caught up in the
updraft of all things being gathered into Christ.324

How can Kelly’s new cosmic order of an eschatological history provide a
purposeful and hopeful vision for homo energos? Gerritt Dawson helps to
answer this question. He provides a complementary view to Kelly about the
meaning of this new cosmic order in the incarnation and the ascension of
321
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Christ. He reasons that ‘the eternal relationship of the Father and the Son in
the Spirit has now been earthed as Jesus. It has taken shape inside human
existence’. The fellowship of Father, Son and Spirit, is ‘now and forever a
divine-human fellowship’.325
Dawson draws upon Gregory of Nyssa to explain though that this ‘divinehuman fellowship’ is not entirely good news. What Gregory called
‘incarnational redemption’ means that our relationship to God involves for
all of us ‘living in perfect obedience, dying to and for sin, rising to new life,
ascending in glory’. This life of obedience becomes our ‘new reality’.326
Dawson argues that our salvation is conditional, even if guaranteed, by
living the obedient and suffering life of Christ. This is not a message that is
easy to accept. How can humanity possibly live a life like Christ? Dawson
examines the traditional question of whether the incarnation and ascension
of Christ involves the ‘deification or humanisation’ of humanity. He
concludes persuasively that ‘the deification is actually a radical
humanisation. It is based on the life of Jesus lived as a man in the power of
the Holy Spirit’. The transformation of humanity is a continual uniting to
Jesus so that ‘in Christ, we become men and women of the Spirit; our
exaltation is the re-creation of humanity lived in joyful dependence on
God’.327
Such an understanding has a very practical ‘down to earth’ dimension. The
redemption of the world demands of homo energos to live in a world of
justice, love for the other, care of the Earth and all its ecosystems. We have
no other option. The extent to which homo energos defies this necessity is
the extent to which all life on the earth will suffer. So how will the
eschatological history of the world full of surprises proceed?
The views of Kelly and Dawson about seeing the ascension as a
continuation of Jesus’ incarnation need to be compared with the thinking of
Gunton of a continuing creation. He uses the term ‘project’ as a helpful way
of explaining God’s continuing creation. The task at hand then, is to think of
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creation as a project. The theological idea that is challenged by the project
metaphor is that the original creation was somehow complete and perfect.328
Gunton argues that creation was not finished with its initial coming into
being. That was only a start, and redemption is an integral part of taking the
project to completion. The difference that this metaphor makes to our
understanding of God‘s purposes in creation is that humanity may have an
important part to play in the project. If the project is complete at its
initiation, then the history of humanity is irrelevant to God’s purposes and
extinction would be an appropriate ending for humanity just like many other
species. Yet it is Christian belief that human history is essential to God’s
purposes, humanity and its behaviour are not irrelevant.
The project metaphor of Gunton is consistent with Arthur Peacocke’s view
that God’s creation is not static. Peacocke expresses the project as ‘God is
continuously creating, continuously giving existence to what is new; God is
semper Creator; the world is a creatio continua’.329 John Polkinghorne adds
to this notion of continuity, ‘If continuous creation is more than just a pious
gloss on a wholly natural process, then God’s providential guiding power
must be part of the unfolding of evolutionary history’.330 Science has
revealed that the universe is dynamic, continually changing and evolving.
The theological views of Gunton, Peacocke and Polkinghorne suggest that
God is continuously involved in that dynamism.
Furthermore, in some way, humanity adds something to God’s continuing
creation. The creation at its beginning may be ‘good, very good’ but that
goodness is goodness for its purpose. It does not mean completion, and
therefore cannot really mean perfection. However, this does not mean that
the creation was deficient in its beginning and that the process of
completion somehow corrects the deficiency. Gunton argues for the notion
of creation as a project moving towards a completion:
We need to recover the notion of creation as project. We need to
understand it as something God creates not as a timelessly perfect whole,
but as an order of things that is planned to go somewhere - to be completed
328
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or perfected - and so projected into time. It may be right to see an
anticipation of this in the divine rest on the seventh day, along with John’s
gospel taking up of this theme in its characterisation of Jesus’ activity as
the continuation of the work of the Father, which has clearly not yet
finished. (Jn 5:17) 331

Jesus’ life, death, resurrection and ascension are an integral part of the
continuation of creation. The perfection of creation at the beginning is the
perfection of its order. The creation is built on a divine order and wisdom
that is perfect for its ultimate purpose. Humanity is given an order in
creation that is perfect for humanity’s evolution and participation. The
whole project of creation involves an historical stage that is occurring now
of partnership between God and humanity.
However, human history would suggest that if humanity is somehow in
charge of the project then the destiny of creation is disaster. Without the
incarnation of Jesus the creation project was apparently doomed. Jesus
through his life, death, resurrection, and ascension changes the hopelessness
of the human situation. God’s purposes for the creation project will not be
thwarted by humanity. Rather, God’s purposes will be assured of realisation
by the intervention of God in Jesus. Gunton sees the problems of creation as
bound up with human responsibility:
The project of creation is bound up with its being entrusted by God to the
human race, so that its outcome is bound up with human being in relation
to God. Failure in the latter involves the whole created order in fallen-ness.
A failure of at-one-ness entails a failure of the whole project, which can be
achieved only by the reconciliation of those whose breach frustrates the
destined outcome. It is the human frustration of the divine purpose in and
for creation, which accounts for the elemental crisis in reality. 332

Gunton argues that God has invested an almost unbelievable responsibility
in humanity to bring the project within history to its completion. The perfect
order built into the creation will be brought to its culmination through
humanity’s involvement in accordance with the original purpose of God.
That unfailing commitment of God came at incomprehensible cost to God
but the project will not fail.
I have reasoned that the cross is a revelation of God’s total commitment in
suffering love to the creation. Jesus, as the representative of both humanity
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and God, brings about a reconciliation that has the power of redemption for
the entire creation. That process of salvation that starts with Jesus’ life, is
confirmed by his death, resurrection, and ascension and demands the
participation of humanity. Where then, is the continuing creation project
going and what is humanity’s responsibility in its continuation? Gunton
observes:
God created the world so that the created order should be offered back to
its creator perfected as a result of the true dominion exercised by God’s
vice-regent, the human creature. Corresponding to the Creators’ gift of the
creation is the creature’s glad and willing praise of the creator’s goodness
in a sacrifice of praise and thanksgiving. This response is the gift of the
whole human person, body and soul, what Paul called a ‘living sacrifice’
achieved by a renewal of the mind. 333

This notion of the ‘true dominion’ of humanity needs examination. Gunton
argues that the completion of the creation project is assured when the
delegated managers of the project, all of humanity, learn to live in
relationship with the entire creation, and with God graciously. Homo
energos is a long way from this realisation. As the cross has shown, the
fulfilment of God’s purposes in humanity will not be easy. It requires a
cross-like life.
Has Gunton placed too much honour on the human species and would God
as creator, redeemer and perfecter really give this extraordinary honour to a
creature, even the human creature? Is this purpose of Gunton evident in
homo energos? I think not. The image of God in humanity is distorted and is
becoming even more so by the destruction of the Earth’s ecology. However
Christian faith maintains that Jesus Christ has reconciled God and humanity
and has made the arrival of God’s order possible. Gunton reasons that
The cleansing of one person becomes the means of the cleansing of the
whole; though only at the end will this be complete. In the meantime,
particular transformations and so projections toward eschatological
perfection takes place as by the Spirit other created beings are brought
through Christ to God the Father. 334

From a Christological viewpoint the creation project has been restored to its
original intent by the possible perfection of humanity in the life and death of
Jesus. This is the anthropological gap in the self-forgetfulness of

333
334

Ibid. pp. 187/188.
Ibid. p. 189.

145

Gregersen’s humanity that is bridged by the deep incarnation of Jesus Christ
as set out by Deane-Drummond. The incarnation and resurrection have
allowed the Spirit to move into ‘all flesh’, so that the divine order for the
creation is progressively realised throughout the Earth. The Christian hope
is that the Spirit is at work and God’s purposes are being visibly and
invisibly realised. A more just, loving, compassionate, gracious way of
living is being imperceptibly slowly inaugurated in human society on Earth.
This necessarily means that humanity is becoming more aware of the gift of
the Earth and the imperative to care for it and all of its life.
The finality of Christ
Hall expresses this Christian faith and hope somewhat differently as a
movement of the Creator toward the creature, especially the human creature.
The reason for this movement is that ‘this creature, is so significant, so
wondrous a being, that its Creator will go to such lengths as these to reclaim
it for its rightful life and its vital role in the scheme of things created’.335
This movement of God towards the human creature calls for a new
examination with the arrival of homo energos. In the situation that homo
energos faces, an understanding of the finality of Christ may need to
change. For much of Christian history the issue of finality had to do with the
sinlessness and uniqueness of Jesus. That which was necessary to salvation
and the knowledge of God’s purposes had been sufficiently revealed in and
through him. In the course of time the issue of finality became enmeshed
with the scandal of particularity and how the salvific claims associated with
this one person stand in relationship to the beliefs and practices of other
faiths.
Now the arrival of homo energos and of the Anthropocene age poses the
issue of finality anew. In a world of unknown future threat – a possible
extinction – does the finality of Christ still stand? The Christian faith needs
to have an appreciation of other faiths and beliefs and how they may be
made present in the Spirit of life. The finality of Christ as a particular
person in human history, living as exemplar for all humanity, universally
present as the cosmic Christ in ongoing history, leads to an examination of
335
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the role of God’s Spirit. In the next chapter I examine the role of the Spirit
of life in animating the redemption of the entire creation, and the
establishment of God’s order for all life on the Earth.
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Chapter 5 - The Spirit of Life
Introduction – Word and Spirit
The previous chapter has shown that a relevant Christology for homo
energos involves a metanoia. Such a change of heart and mind is based on
an understanding of the Word of God as the inbuilt ontology, or the
principle of existence of the created order. This chapter explores how this
metanoia might be expressed in human life. It explores how God’s Spirit is
actively bringing about a transformation of heart and mind of homo energos
to a transcendent way of understanding earthly life.
Christian tradition sees the Word and the Spirit as the ‘two hands’ of God
working together to both enable and shape the created order, including
humankind. Andrew Louth explains the shape of this tradition, as
comprising a Creator, or ‘Father’, a Word, or ‘Son’ and an animating
Wisdom, or ‘Spirit’. This Trinitarian model is the enlivening agent for
forming humankind into an authentic image of God. That image is to be
seen within a worldly order that is moving towards eschatological perfection
or completion:
Irenaeus, the second century Greek theologian who became bishop of
Lyon, speaks of the Son and the Spirit as the two hands of God the Father.
But what are the two hands doing? They are working together, while the
Word, the Son, gives being to humankind it is Wisdom, the Spirit that
gives form and perfection. The Son, who is the image of the Father, is one
after whom humankind is created, for the likeness of God is our destiny, so
the Spirit is concerned with the eschatological perfection of humankind. 336

Louth argues that humanity must learn to respect the created order and
discover by ‘humility and watchfulness’ how to work with the Spirit in
order to move the creation to its fulfilment. The logos, Word, or
foundational principles of creation are ultimately inviolable:
With openness to the Spirit comes respect for the created order itself; the
logoi of creation that we seek to discern are God’s creation and inviolable.
What we learn is that the way to understanding the role of the Spirit in
creation and re-creation is not to expect some kind of program that we are
simply to implement, but rather to seek an attitude of humility and
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watchfulness – that will enable us to be responsive to the signs of the Spirit
in the world that he created and is re-creating.337

A metanoia of homo energos in understanding, attitude and behaviour thus
draws upon a hermeneutic of the Spirit of life as the source of all life, of
human progress and of transformation. A hermeneutic of this Spirit of life
derives firstly from the Nicene Creed: ‘I believe in the Holy Spirit, the Lord
and Giver of Life’. The Spirit is the active agent of creation and new
creation or rather the agent of continuous creation. This activity of the Spirit
is traditionally expressed in the Christian prayer: ‘Come, Holy Spirit,
Come’. However, we must examine how the Spirit comes, gives life and is
active in the world today.
Moltmann captures the theological significance of the Spirit of life as the
activating agent of all life and of human progress. His starting point for a
hermeneutical development is the Spirit of Yahweh, in Hebrew, ruach. The
meaning of this word is complex: ‘it is impossible to find a simple semantic
pattern for the word’s usage – ruach was probably originally an
onomatopoeic word for a gale’.338
Moltmann extends the meaning of this word to ‘something living compared
to something dead, something moving over against what is rigid and
petrified’. When the word is applied to God ‘the tempest becomes a parable
for the irresistible force of the Creator’s power’. Furthermore, there is a
closeness between Yahweh’s ruach and Yahweh’s dabar: ‘Ruach is thought
of as the breath of God’s voice’, whereas the call to the prophets is generally
by ‘Yahweh’s dabar’. ‘Dabar’ means the word by which the prophets are
called. Hence all life is called into being by a divine combination of
‘breath’, or, ‘spirit’ and ‘word’, or ‘guidance, principle’. Moltmann extends
this animation of life into the entire creation: ‘If this unity of breath and
voice is carried over to God’s creative activity, then all things are called to
life through God’s Spirit and Word’.339
Thus, the God of Genesis who creates everything through the Word, speaks
the creative energies of the ruach, or Spirit. The significance of this
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speaking the energies of creation is that ‘all creatures come to life through
the same ruach, and it is this that constitutes the community of creation’. Of
further significance for Moltmann is that ‘the masculine Word (dabar) and
the feminine life force (ruach) complement one another’.340 Word and
Spirit, male and female are the animating energies of all life, and of the
created order.
Moltmann clarifies his hermeneutic of the Spirit of life further. The ruach of
God is not only the transcendent creative energy of all living things - it is
also the immanent presence of God that ‘keeps all things in being and in
life’. His hermeneutic of the Spirit is not yet complete: ‘though we may call
ruach the confronting event of the personal presence of God, and the life
force immanent in all the living, this is still not enough to exhaust the full
meaning of this word’.341
Moltmann significantly extends the meaning of the word ruach as probably
related to rewah, which means ‘breadth’:
Ruach creates space. It sets in motion. It leads out of narrow places into
wide vistas, thus conferring life. To experience the ruach is to experience
what is divine - not only as a person, and not merely as a force, but also as
space – as the space of freedom in which the living being can unfold. That
is the experience of the Spirit: “You have set my feet in a broad place”’.
(Ps. 31.8) 342

A hermeneutic of the Spirit of life as explicated by Moltmann is the allembracing spiritual energy of life, of the living space in creation, of the
divine order within which life can evolve and progress. This strongly lifeoriented hermeneutic contrasts with the doctrine of the Holy Spirit that has
often been played down in Church history. It has not attracted the same
level of theological attention as the doctrine of God and the person of
Christ.
In terms of its place within the Trinity, the Holy Spirit has often been
looked upon as the shy member compared with the Father and the Son. The
Spirit’s work in theology has been one of the Holy Spirit pointing away
from itself. Its task is to work silently within the heart of the believer in
340
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order to produce the confession that Jesus Christ is Lord and that God the
Creator, is the Father or Abba. Seen from this perspective the traditional
reading of the Spirit is tied to Christological claims and the Christian life in
the Spirit. The creedal confession that the Spirit is the source and giver of
life significantly widens our understanding of the Spirit, as the Spirit itself
widens the space of life. It is an ongoing task of the Christian faith to
discern how this understanding of the Spirit sits alongside the confessional
work of the Spirit.
It is important then, that the Hebrew Bible refers to the Spirit in a whole
manner of ways long before the Spirit is bound to the Trinity and to Christ
in the Christian Creeds. As Moltmann elaborates, the Spirit is ruach; it is
breath and wind, it is a creative energy of God and the divine life energy in
all living things. This understanding is consistent with the Pentecost
experience of the Spirit as wind and fire.
Hence the Biblical understanding of the Spirit is bound to both the personal
experience of Christ and the experience of the creative energies of the Spirit.
A hermeneutic of the Spirit of life that seeks to address homo energos will
need to embrace the Christological, the Trinitarian, and the energetic. An
emphasis on the energies of the Spirit is of particular interest, of course, for
a theology of energy.
It is important, then, to explore the differences and synergies between the
energies produced and used by homo energos and the divine energies of the
Spirit of God. This exploratory comparison includes the doctrine of energies
mediated by the Spirit in Eastern Orthodox theology. Duncan Reid has
comprehensively explained this doctrine.343 His work is considered later in
this chapter as a valuable and practical complement to a hermeneutic of the
Spirit of life.
Another creative and expansive way of seeing the Spirit’s activity
commensurate with Moltmann comes from Sigurd Bergmann, who
examines the activity of the Spirit in a spatial paradigm. He envisions the
Spirit as the ‘giver and liberator of life’. Rather than imagining the Spirit as
343
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a humble, shadowy, part time player, a ‘diffuse power or energy of the
Father and the Son’, Bergmann interprets the ‘work of Sister Spirit on Earth
as an all-embracing space and a liberation movement of specific times and
places’. His spatial interpretation of the Spirit’s activity is the ‘inhabitation’
of the Earth.344
Bergmann’s interpretation of the Spirit makes it an ever-present reality in
earthly time and space. The Spirit is the activating agent of all earthly life.
Such an interpretation of the Spirit’s activity fosters ‘an image of the Spirit
as an all-embracing space of life’ that acts to preserve the ‘integrity of
creation as a deepening of spatial and environmental justice’.345
Bergmann extends his spatial interpretation into ‘the dimension of motion
and movement of the liberating work of the Spirit’. Its life-giving work
‘runs through many diverse places of creation’. The movement of the Spirit
within earthly time and place means that the Earth itself is ‘an active partner
in God’s redemptive work’. Bergmann’s interpretation means that
‘indigenous beliefs in Mother Earth, as in Latin America; in Father Sun, as
in the indigenous Arctic; or in the ancestors’ dreamtime, as in aboriginal
Australia’, are not pagan beliefs: they ‘offer alternative and complementary
perspectives on the Spirit’s all-embracing movement in, with and for sacred
nature’.346
Hence a hermeneutic of the Spirit of life and the progress of homo energos
derived from Bergmann and Moltmann evokes ideas of spatial habitation,
anima, vitality, awareness, responsiveness, and movement towards a just
liberation and flourishing of all life on the Earth.
Bergmann takes his hermeneutic of the Spirit even deeper into Cappadocian
theology, linking together ‘Christology and pneumatology by intertwining
incarnation and inhabitation’. He suggests that as theologians we need to
‘sharpen the pneumatological lens on practices with and discourses about
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the synergy of the Holy Spirit inhabiting natural and built environments’.347
The incarnation of the Word of God and the inhabitation of the Spirit of
God mean that the Spirit is ‘the go-between God’. By cooperating with the
Spirit, humanity can ‘navigate on God’s horizon’ and ‘follow the Spirit into
a transfigured creation’. 348
Jeffrey Schloss complements Bergmann’s interpretation by linking the
Word with the Spirit. He captures the vitalising and ordering energy of all
life in the Spirit: ‘the dynamically creative and life-giving energy of spirit is
associated with the purposeful ordering of word and wisdom’.349 Working
with the Spirit means that the work of the individual or community is in
accordance with God’s divine order for creation.
From Bergmann’s and Schloss’ perspectives, it is sheer folly, even madness,
for humanity to live contrary to the dynamic and order of God’s Spirit and
Word. The Spirit provides adequate freedom for humanity to find its own
way, but not in a way that is finally destructive of the Earth. When humanity
lives in an uncreative, or creation destroying way, there are dire
consequences. Schloss elaborates:
God’s Spirit was moving over the chaos and creating of it conditions that
would support life: Isaiah affirms “he who fashioned and made the earth
did not create it to be empty, but formed it to be inhabited (Is 40; 45:18)”
The Spirit is not only the animating force of life itself, but also the
orchestrating presence – the gardener, arranging the conditions, providing
nurture, pruning development to promote flourishing.350

For homo energos to work in partnership with the Spirit of life it must
support the animating energy of life itself; it must be a gardener, nurturer,
and pruner enabling progress for all by a balanced and fair use of energy.
Schloss explores the consequences of not living this way and the salvific
action of God to redeem human behaviour:
There is a promise and a peril. The promise is a powerfully transformative
experience of healed lives, of acceptance prevailing over shame, of
unimagined sense of intimacy with God. The peril is that the expression of
this experience becomes incommeasurable with what we know of the rest
of life, and hence does not enable us to make sense of or value the world in
347

Ibid. p. 57.
Ibid. p. 58.
349 Jeffrey Schloss. “Hovering Over Waters: Spirit and the Ordering of Creation”. The
Spirit in Creation and New Creation. p. 27.
350 Ibid. p. 29.
348

154

which God has placed us. We lose touch with the earth – the humus that is
the source of our very humanity.351

Schloss vividly describes the promise and peril confronting homo energos.
There is the promise of working harmoniously with the Spirit to have an
unimaginable enriched life in intimacy with God. Alternatively there is the
peril of a terrible life that has lost touch with our earthly existence and fails
to appreciate the beauty and wonder of God’s gift of creation.
Hence homo energos must recover a notion of a divine order, of a code and
structure in creation, of an enlivening, animating energy of beauty and
wonder that interrelates all of life, including the progress of humanity.
God’s wisdom shows how life is to be nurtured, even improved, not
diminished and destroyed. Humanity must discover and appreciate the
loving, creative presence of the Spirit of life within the world.
Moltmann clarifies the above inhabiting understanding of Bergmann and the
ordering understanding of Schloss by revealing that the ‘redeeming Spirit of
Christ cannot be any Spirit other than Yahweh’s creative ruach’. As Christ
is head of the cosmos, ‘the Spirit is present wherever Christ is present, and
has to be understood as the divine energy of life animating the new creation
of all things’. This divine energy ‘does not lead to a non-sensuous and
inward turning spirituality, detached from the world, it brings the new
vitality of a love for life’.352 This understanding of the life-giving Spirit
expands our experience into ‘a sociality of love, leads beyond the limits of
the church, to the discovery of the same spirit in nature, in plants, in animals
and in the ecosystems of the earth’.353
The Spirit of life is earthly, universal, and immerses humanity into life with
a love and vitality for its earthly existence. The Spirit works against any
idea that humans have a destiny anywhere in the created cosmos other than
here on this planet Earth. As earthly creatures, humanity is called to live in
harmony with God’s created order. God participates in the earthly realm by
the presence of the Spirit of life who is the animating energy of life for
homo energos. An important question needing some clarification is how
351
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this participation extends into the activities of humanity in its historical
progress.
In a similar vein Moltmann observes that
God in patience bears and endures the history of nature and humans,
allows time and gives time, and in so doing makes possible ever-new
possibilities, which are either realised or not, and can be used for further
development but also for annihilation.354

Moltmann believes that within human history the world is not the way God
may have wanted it to be. Rather, it is a contingent composite of the Spirit’s
possibilities and of human realised and unrealised endeavour. Nevertheless,
it is God who is making possible new opportunities that humanity fully
realises or not. If those opportunities are misused, there will be violence and
destruction. Human endeavour even with the influence of the Spirit is not
entirely good. Yet the progress of homo energos to its energised state today
is also not without the Spirit’s participation. Furthermore, any part of
humanity’s progress that produces a more just, gracious and fairer world for
all, that liberates people from poverty and oppression into a more abundant
life involves the collaborative and effective work of the Spirit.
The Spirit’s work is thus kenotic, communal, equitable and gracious - it is
the animation of living justly and works to form a just community of all life,
which is in harmony with God’s created order. The Spirit’s activity is seen
both in the beauty and preservation of the natural world and in the beauty
and preservation of the built world. Ugliness and destruction in the world
occurs when human endeavour is not spiritual, or rather not spiritually
animated to be in accord with the Word, albeit that the Spirit does not stop
such wantonness.
A hermeneutic of the Spirit of life is beyond a Christological understanding
that confines the work of the Spirit to the birth, life, death, and resurrection
of Jesus. Yet the Spirit of all life is the same Spirit. An energetic
hermeneutic adopts a Spirit active in creation, new creation and all of
human history, that transforms people’s thinking and behaviour so realising
God-given opportunities for a more vibrant and abundant life for all. The
different ways of understanding and expressing God’s spiritual activity
354
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needs closer examination to appreciate how these different modes influence
a hermeneutic of the Spirit of life.
Modes of the Spirit
Mark Wallace explains how the Spirit can be seen as a mode of God’s
presence and activity:
The Spirit is an emergent reality, it is not a static entity but a potential
modality of divine presence that becomes actual in the co-partnership of
persons with one another and other life forms. In general, the Spirit does
not gate crash into reality but rather becomes present whenever persons
create mutually open spaces for the Spirit to inhabit. These open spaces are
generated by persons who intentionally nurture a boundary-less desire for
the integrity of the other persons and the other life forms. 355

Here is the notion of a spiritual partnership between God and all humanity.
The Spirit emerges and participates in human situations where the
participants are intent on respecting each other and working together for the
benefit of the group or community in a loving and gracious way. Human
action that is gracious, loving, respectful and adventurous is inspired by the
Spirit of life and can result in transformative thinking with new and better
ways of living. This emergent mode of the Spirit is a practical hermeneutic
of God’s Spirit engaging with and enriching all human activity, but it
requires human initiative and reciprocity.
The Spirit of life is involved in all of creation so as to shape its order in
harmony with the Word of God, which sees its embodiment in the life,
teachings and sacrifice of Jesus Christ. This work of the Spirit is a
collaborative partnership with humanity in which people work graciously
together for the common good of all as Marsh has elaborated.

Such

occasions are marked, I suggest, in the common vernacular, as
‘breakthroughs’,

‘unexpected

outcomes’,

‘miraculous

results’,

‘transformation’, ‘valuable compromise’, ‘peace accord’, ‘public policy for
the common good’, ‘fair and equitable budget’. These outcomes are built
around the presence of Christ as the Word of God animated by the Spirit.
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Apart from Wallace’s universal emergent mode, there are several traditional
ways or modes of understanding God’s Spirit. The most important Christian
mode is of the Holy Spirit.
According to Moltmann the traditional mode of the Holy Spirit corresponds
to Judaism’s Shekinah, which is the descent and dwelling of God in time
and space at a particular place and era in human history. The idea comes
from cultic language and originally meant God’s tabernacle or tent, first in
the transportable Ark, and then later to entry into the temple on Zion. The
destruction of the temple and the exile to Babylon introduced the belief that
God travels with the people into exile as the Shekinah. When God delivers
the exiled people and they return home the Shekinah returns with them. The
Shekinah is the earthly, temporal and spatial presence of God. It is both
identical to God and distinct from God. It can be thought of as a ‘hypostasis,
as an intermediary or go-between, or a divine emanation’.356
For a theology of energy the concept of the Spirit as the ‘go between with
God’ is important. It can depict God as travelling with humanity on its
earthly pilgrimage, albeit in special situations. This belief in pilgrimage
helped ancient Israel to come to terms with its travails and suffering. In this
tradition we have a God who shares in the sufferings of God’s people.
My emphasis on the Spirit could be the universal emergent mode, or the
Jewish Shekinah, or the Holy Spirit, or the Orthodox doctrine of energies
mediated by the Spirit, or a hermeneutic of the Spirit of life. For a theology
of homo energos the important emphasis to be evoked is that God is a
spiritual participant in human journeying and history. The mode of the
Shekinah and of the Holy Spirit may limit God’s participation to certain
times, places and peoples. This limitation does not however, contradict or
obviate a hermeneutic of God’s presence through the Spirit of life to all
peoples, everywhere at all times on divine conditions.
Denis Alexander seeks to capture the universality of the Spirit’s activity in
his search for the Spirit of evolution. He draws upon the ancient insights of
Basil of Caesarea who wrote:
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God, after casting about in his mind and determining to bring into being
that which had no being, imagined the world as it ought to be, and created
matter in harmony with the form which he wished to give it so that the
Spirit prepared the nature of water to produce living things.357

Alexander affirms in searching for the Spirit of evolution that there is a need
to find the best mode of understanding the Spirit in order to get a resonance
with the context under consideration. In his context of evolutionary history
he compares two modes of the Spirit and three modes of action:
The approach will be to take three sets of contrasting modes of action of
the ruach of God in the Old Testament, of the ‘crystallised out’ Holy Spirit
in the New Testament and to determine what resonances these modes
might find in evolutionary history.358

Alexander’s exploration of the Spirit in evolutionary history reveals some
important aspects of the very nature of the Spirit’s work and the way in
which order is brought out of disorder:
Evolutionary history is a creative display of order and disorder, of chance
and necessity, random genetic variation creating the raw materials on
which necessity in the guise of natural selection exerts its stringent choice.
Overall the process is constrained and tightly regulated: necessity has the
upper hand. Evolution provides the search engine that explores design
space.359

Alexander’s exploration of modes of the Spirit coincides with Bergmann’s
spatial habitation of the Spirit. They both comprehend that the work of the
Spirit in nature allows for contingency and diversity. There is nevertheless a
movement towards a necessary end. We should not assume that the Spirit’s
involvement in human history is otherwise than movement towards God’s
eschatological end, albeit an end that is not entirely as God desires.
Humanity is allowed its own space to evolve too, but its destiny is
constrained. There are limits of necessity in God’s creation. The question to
be explored for a hermeneutic of the Spirit of life is whether the actions of
homo energos are naturally limited or unlimited - and hence potentially selfdestructive. Is the survival of humanity a necessary constraint of the Spirit’s
work?
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God’s journeying with humanity
Hall highlights that one of the most significant biblical titles assigned to
Jesus Christ is ‘Emmanuel: God with us’. He also observes that it is one of
the least mentioned. Hall contends that Emmanuel is itself almost ‘a full and
sufficient confession of faith; God is with us. In Jesus, God is with us’.360
His interpretation of Emmanuel clarifies that God cannot actually be with
us, ‘because such ultimate power can only intimidate the ultimately
powerless’. ‘That is why Christ took on our humanity’. The question then
arises how does God journey with humanity. Hall describes the incarnation
as the ‘movement of God toward creaturely being’. This movement is
already pronounced in ‘the life of Israel long before the manger of
Bethlehem and the cross of Golgotha’.361 The climax of the New Testament
is that in the incarnation the Creator ‘goes all the way’ to the place of
encounter and ‘enters into full communion with the creature’. 362
God’s entering into full communion with the creature continues after
Christ’s death and resurrection with the coming of the Spirit. God’s Spirit
journeys with humanity by sharing in its sufferings, progress and
redemption. God’s journeying in Jesus Christ and, as the Spirit of life, opens
up a vista of God lovingly involved in human history. As Moltmann reasons
persuasively:
God loves his creation. God is bound to every one of his creatures in
passionate affirmation. God loves with creative love. The love draws him
out of himself, carrying him wholly into the created being. Because he is
the lover of life, his eternal spirit is ‘in all things’ as their vital force.363

Alexander adds to this loving participation of God in creation in his
examination of the emergence of cooperation and sociality in evolution:
Cooperation is not of course personhood, but personhood is difficult to
imagine without cooperation. Personhood is not some idealised abstraction
that exists immaterially in a world of platonic ideas, but rather is rooted in
the very material world of biology and emerges with sociality and
cooperation.364
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These insights of the Spirit as the vital force of all life, and the emergence of
personhood from the material sociality and cooperation of evolved life,
affirm that humans are evolved creatures of the Earth. Homo energos is
inextricably related to all evolved life and also spiritually to God’s Spirit.
Alexander revealingly takes this insight further:
With the benefit of hindsight, knowing now that the Holy Spirit is the third
person of the Trinity, the emergence of personhood through the Spirit’s
immanent work in the created order is precisely what one might expect.365

The receptivity and reciprocity of the human person, homo energos, to the
Spirit of life is thus manifested cooperatively and socially in a love and
affirmation of material earthly life. The vital energy of the Spirit manifests
itself in humanity in a creative and progressive attitude to life in this world.
The Spirit also joins in the sighs and groaning of human life. God’s
participation in worldly life and humanity’s journeying with God’s Spirit
evokes an affirmation of earthly life. It is this love that brings about a
metanoia in humanity’s heart and mind. Humanity’s evolved purpose, then,
is to live in harmony with God by affirming and loving its earthly,
creaturely life, as its way of responding to God’s gift of creation.
An affirmation and love of life to counteract the dangerous path of
homo energos
An affirmation and love of life is firmly grounded in this earthly world. Any
tendency that rejects this world that God loves is necessarily a move away
from a love of life and of God. A rejection of this world is a turning away
from God to a self-seeking indifferent, aggressive and even destructive
attitude. Such an attitude leads to abuse and exploitation of this earthly
world that is our home. This turning away and separation of the world from
our consciousness is explained by Moltmann:
In the degree to which Christianity cut itself off from its Hebrew roots and
acquired Hellenistic and Roman form, it lost its eschatological hope and
surrendered its apocalyptic alternative to this world of violence and death.
It merged into late antiquity’s Gnostic religion. God’s eternity now took
the place of God’s future; heaven replaced the coming kingdom; the spirit
that redeems the soul from the body supplanted the spirit as the ‘well of
life’, the immortality of the soul displaced the resurrection of the body; and
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the yearning for another world became a substitute for changing this
one.366

In today’s energised world, an exploitive escapist consciousness is a very
dangerous mindset for humanity to have. With this consciousness the Earth
does not matter. Humanity now has the energetic power to destroy the Earth
and most of its life, including itself. A way of thinking that seeks an
alternative world and carries a disdain for this earthly world must invoke a
loss of love for this world and a loss of a passionate desire to make this
world better.
An attitude of exploitation takes an energised humanity into a double
jeopardy. Humanity already uses energy in both creative and destructive
ways. If we add to this attitude that this earthly world is not humanity’s final
home, there is a further loss of responsibility about how energy is used.
How then does a hermeneutic of the Spirit of life bring hope into this
dangerous attitude of homo energos? Wallace has a provocative argument.
He argues that the Christian concept of the Holy Spirit needs to be rethought:
I maintain that the most adequate response to the current (ecological) crisis
lies in a recovery of the Holy Spirit as a natural, living being who indwells
and sustains all life forms. The point is not that the Spirit is simply in
nature as its inter-animating force, but that the Spirit is a natural being who
leads all creation into a peaceable relationship with itself. Insofar as the
Spirit abides in and with all living things, Spirit and earth are inseparable
and yet distinguishable. The Spirit is the unseen power who vivifies and
sustains all living things, while the earth is the visible agent of life that
pulsates throughout creation. The Spirit inhabits the earth as its invisible
and life giving breath (ruach) and the earth (gaia) is the outward
manifestation of the Spirit’s presence within.367

Wallace’s argument merges the Holy Spirit with the Spirit of life, and the
vivifying energy of the Spirit into one natural spiritual presence as ruach.
His claim reveals why the material realm of the Earth is also a spiritual
realm and the work of the Spirit is to bring God’s order fully into realisation
in all earthly life. Wallace, however, takes his thinking one step further,
which may be a step too far:
The alternative to McFague’s half-turn to a bio-centric model of God is a
full-turn to reimagining God as casting her lot with the earth to the degree
366
367
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that God’s fate and the world’s future are fundamentally bound up with
one another. This is my own perspective. God places God-self at risk
insofar as the earth’s biotic communities suffer environmental degradation.
God is so internally related to the universe that the spectre of ecocide raises
the risk of deicide.368

Wallace claims that humanity is capable of both ecocide and deicide
because the Spirit co-inheres the Earth. This claim moves his thinking to a
strange logic that makes the creation strongly anthropocentric. He claims
that God has cast God’s lot in with the required transformation of humanity.
Wallace has gone so far as to embrace Earth-ism that it threatens God’s
being, through and by the actions of human creatures. His logic shows the
risk of moving too far away from the understanding of a collaborative
partnership between God and humanity. In this partnership God is active in
redeeming the human creature. Through the workings of the Spirit of life,
creation is moving towards the fulfilment of God’s creative purposes, albeit
that humanity is a contingent, influential and dangerous creature. If homo
energos is not redeemed effectively so as to change its behaviour, the likely
end for this creature would be extinction. Does the purpose of God’s
creation fail if humanity ceases to exist?
Wallace’s belief seems completely contrary to an understanding of the Spirit
as the Spirit of creation and new creation. God is not at risk of deicide,
because the Spirit is active in re-creating, and that which is destroying the
Earth will itself be destroyed. (Rev 11:18)
This dilemma of whether the purpose of God’s creation fails if humanity
becomes extinct was examined in the last chapter. Rossing’s comparison of
the Earth’s demise as against humanity’s survival refers to the ‘carbonaddicted way of life’ in the USA and the developed world. She calls it ‘the
most dangerous manifestation of empire today’.369 It is this carbon empire
that is at risk, not the Earth itself. She argues that the biblical texts ‘signal
the end of empire, not the end of the physical, created world’. Her argument
is that as the global warming crisis worsens, the distinction ‘between the end
of empire (oikoumene), and the end of the created world (kosmos and ge)
will become crucial’. Rossing concludes that ‘the empire of a carbon
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consuming system that is destroying the earth and endangering its most
vulnerable people must come to an end’.370 She calls for the rich nations to
abandon their carbon economies: ‘Public testimony must call upon the
world, and especially its richest nations, to change our addiction to a
carbon-consuming way of life, so that hundreds of millions of people, and
creation itself can live’.371
Rossing’s biblical exegesis is a strong argument that it is homo energos
itself and its destruction of the earth’s evolved creation that is at risk. The
created Earth will not be destroyed but the creature that is destroying the
Earth may be destroyed. Hence, it cannot be assumed that humanity will
continue to exist no matter how destructive it becomes. Humanity can
choose to be part of the fulfilment of creation or not. Is it possible then that
homo energos can change its ways?
The possibility of human metanoia – repentance and redemption
Berry asserts that the Earth and its life will survive the worst of humanity’s
destructiveness. It is humanity, homo energos that is most at risk. An
energised humanity depends on the fecundity of the Earth. Homo energos
cannot give life to anything - it can only destroy or enrich life. Berry says
the Earth will survive with or without humanity. If homo energos cannot
come to terms with, and live within the limits of the Earth’s goodness, then
its demise is assured.

Yet Berry was optimistic that humanity would

survive through what he called the ‘third mediation’:
The first mediation is between the divine and the human, a mediation
begun in ancient Israel, continued in the redemption accomplished by
Christ, and communicated to Mohammad in later centuries. While this
concern with reconciliation between the divine and the human has
continued as a central preoccupation of the Christian tradition, we have
found it necessary during the past two centuries to give consideration to
the second mediation, the reconciliation of different human groups. With
the rise of industrial establishment these groups divided into classes
antagonistic to each other. Our preoccupation with this mediation
continues while a third mediation has become an imperative, the mediation
between the human community and Earth, the planet that surrounds us and
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supports us and upon which we depend in an absolute fashion for our
nourishment and our breath. 372

Whether the Spirit’s work and God’s partnership with humanity will finally
‘fail’ is impossible to say. The earlier question of whether the survival of
humanity is a necessity of God’s creation is pertinent. However, the extent
of God’s love for the creation project and God’s total commitment to its
culmination suggest that somehow humanity will survive, even though its
sufferings may be unimaginably horrible. Human history has already been
marked with horrors beyond imagination that God did not intervene to stop.
Isolated human communities throughout history have already exploited their
local ecology beyond sustainability with the community collapsing and
disappearing. Local environments have been devastated but life has
continued elsewhere and even recovered where it has been devastated, after
the departure of human influence. Hence, there is no obvious conclusion as
to whether humanity will survive or not, but it can be concluded that
humanity must change in order to survive.
On a more positive note a theology of energy seeks a way that shows how
the progress of homo energos can be sustainable and enriching for all.
Wallace suggests the way to such a hopeful view is to search for wisdom
within the animal world:
Given our collective appetite for mass consumption, overpopulation,
radioactive energy, fossil fuels, ozone depletion and the like, it would
make more sense for us to go to other creatures to learn ecological sanity
rather than look to ourselves as responsible guardians of the biosphere.
Instead we should “go to the ant, observe her ways and be wise” as the
sage in Proverbs 6:6 exhorts, rather than resort to human ingenuity to solve
the problems of environmental abuse. 373

Human ingenuity is increasingly doing exactly what Wallace exhorts. To
seek wisdom in the world is a confirmation that the Word or order of God is
inbuilt in the ways of the Earth. Non-human creatures live in accordance
with this order, which humans often ignore. More and more farmers,
biologists, environmental scientists are studying nature to understand how
the biosphere works and how we should be both responsible guardians,
make the Earth more fertile and allow life to flourish. There is demonstrably
372
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a growing worldwide awareness and research with practical outcomes of the
critical importance of greater understanding as to how the earth’s ecology
and biosphere work. The sacred activism series of publications such as
Earth Calling is but one small example of the public emphasis emerging of
caring for the creation.374
In Australia there are many television programs from the Australian
Broadcasting Corporation educating the public about care of the Earth,
including: ‘Gardening Australia’ - stories about community gardening;
‘Landline’ – stories about good farming practice. The ABC has broadcast
David Attenborough’s amazing work on evolution, and Brian Cox’s work
on cosmology, amongst others. The ABC makes a significant contribution
to informing its audience about scientific discoveries on contemporary
global issues, such as global warming and climate change. The importance
of understanding the proper place of humanity in the Earth’s biosphere, and
changing the dangerous way we are living now, is highlighted by Wallace:
We need to grasp how to care for ourselves and others by learning humbly
at the knee of our common earth mother, ‘Gaia’ who subsists in and with
the life-giving Spirit. We would do well to abandon the regnant rhetoric of
protection and stewardship and substitute in its place a new language of
humility and caution. Instead of blunting the Spirit’s new work by insisting
on our dubious role as divinely ordained exercisers of dominion, all
creation would profit from a collective redefinition of ourselves as
dangerous travellers on a fragile earth.375

There is a growing worldwide awareness that humanity is on a risky path of
energised progress. The global movement to act in order to ameliorate the
climate impacts of global warming confirms this awareness. Based on this
worldwide activity, it can reasonably be concluded from a faith perspective
that the Spirit of life is active. The Spirit is inspiring new thinking, new
opportunities, new clean energy technologies and motivating people to act.
Humanity’s future is hopeful. As Alexander has argued, the Spirit has not
given up on humanity:
Starting with the known work of God’s Spirit in both the created world in
general, and human history in particular, provides a much richer narrative,
one in which the resonances can be more finely nuanced. The work of the
Spirit in evolutionary history in unity and separation, order and disorder,
374

Ellen Gunter and Ted Carter. Earth Calling – A Climate Change Handbook for the 21st
Century. Berkeley. North Atlantic Books. 2014.
375 Wallace. Fragments of the Spirit. p. 167.

166

and in both the impersonal and the personal, increases our hope and
expectations for our new life in the eschaton. If things get this good in the
present evil age, then how good must they be in the age to come? 376

In concert with Alexander, Stephen Barton argues convincingly that a
personal-ascetic approach to life gives hope for an eschatology of fulfilled
life for the creation:
In the practice of sharing in creation’s praise of God, a practice shaped by
liturgy and modelled – played out, performed – in the lives of saints like
Francis of Assisi, the possibility opens up of responding to the gift of life
in ways that, instead of destroying the gift, offer it back, in all its
distinctiveness and diversity, to the Giver. Of course such ‘offering back’
will not be confined to the symbolic actions of the liturgy: rather, it will
flow over from the liturgy of the gathered community to the liturgy of
everyday life. 377

The local and global activities referenced above are exemplars of the
liturgical practices in everyday life - both communal and political. Barton
argued that simple liturgical practices are necessary for the creation to arrive
at a fulfilled eschatology.
Heather Eaton has another contrasting view of the change necessary for
humanity to survive and prosper. She argues that ‘we have to accept the
edict that the Earth is primary and that humans are derivative. This means
that we must understand something about evolution to understand anything
about this spirit-infused world’.378 She argues that both religion and science
are necessary for social change. Her concern is that as the environment is
damaged ‘religious experience will be dulled and diminished as the
biosphere declines’. Eaton extends this concern to ‘our moral compass
depends upon religious experiences, which depend upon a vibrant living and
diverse planet’.379 She is arguing that if we destroy the world we
simultaneously destroy the possibility of working with the Spirit of life. She
makes a link between Christian doctrine and the human experiences of life:
The Christian themes of revelation, salvation and liberation are crucial.
Human experiences of wonder, humility, grace and gratitude are of utmost
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importance, as are ethical stances of justice, resistance, and sacrifice. In
my view, the starting point is and has to be the Earth.380

Eaton makes a crucial point. How can we live a liturgical life leading to a
fulfilled eschatology if we destroy the Earth upon which we utterly depend
to praise and worship the Creator? What will we have to offer as gift to the
Creator if we have ravaged the Earth?
A metanoia of homo energos, built on acts of repentance towards the way
we live in our home, the Earth, are redeeming. Our redemption leads to an
improved natural environment with the prospect of a fulfilled eschatology.
This is the liturgical way of living that offers back to the Creator, our gift of
co-creation. What then are the possible paths into such a liturgical way of
life?
A global movement towards the third mediation
In terms of living a liturgical way of life, Bergmann has contrasted the
spiritual richness of indigenous animism against the cultural fetishism and
barrenness of contemporary humanity:
God animates creation through, or better as, the breathing and indwelling
Spirit. From this perspective, animism appears not as the opposite of belief
in the Spirit but as a mode of belief that should be respected as an
expression of the life-giving Spirit. It serves as a shield against
anthropocentrism when not only humans but also other beings can possess
a soul; spiritual animations of natural life forms are not seen as simply
superstitious and magic but as valuable cultural skills to make oneself at
home in Creation with the Spirit and to restore our home, the Earth, in
synergy with her. 381

Bergmann believes that indigenous animism has a strong cultural
connection with the Spirit of life. Importantly, such spiritual animism
respects the creation as the home of humanity and all living things. This
respect for life contrasts strongly with the way in which homo energos with
all its energetic power both represses animist worldviews and practices, and
fetishises life. Bergmann poses a challenging question: ‘Can the life-giving
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Spirit still take place in a world of fetishes? Can she blow new life into
enslaved life forms and things?’382
Bergmann is contrasting an indigenous animism that respects the Spirit of
life with a contemporary culture that ignores the Spirit of life.
Whereas fetishization is a human process that transforms an unanimated
being into an animated one, which is attributed with power over others in a
larger cultural system of perceptions, beliefs and practices, classical faith
in the Holy Spirit is not situated in a man-made environment, but in a
world characterised by divine gifts and God-givenness.383

This contrast Bergmann makes brings into clarity the difference between a
primitive animist culture and a contemporary culture: ‘While the fetish
works as an instrument for the power of the one over the other, the lifegiving Spirit embraces all in one common world and history and
nevertheless respects the face of every individual identity’.384 One may ask
then, is our contemporary culture destructive of the work of God’s Spirit?
Bergmann draws a strong contrast between the fetishised culture of such a
lifeless world (where only the useful is animated) between and against an
indigenous animist culture.
Traditional animism and Christian pneumatology perceive the intrinsic
value of all beings in their specific environments. While fetishism
aggravates spatial and environmental injustices, faith in the Holy Spirit
reveals the perfect, just and true community of the Trinity, and it opens a
path to walk towards the ‘land that I will show you’ (Gen. 12.1) An
animist pneumatology enhances the circles of life, which indigenous
theologians have helped us to recognise. 385

Contemporary fetishised culture humiliates the Spirit. Bergmann claims that
the Holy Spirit is only active when ‘the other appears not as a commodity to
animate but as an equal subject to love’. The alternative approach to life:
‘when natural processes are treated as resources, for obtaining wealth and
power by some, the Spirit, who embraces all, and the Creator, who bestows
rain and sunshine on all, is offended’. Furthermore, ‘when human skills,
such as artistic and innovative capacity, are abused for the animation of
machines, in a fetishised way, so that their function and intention is blurred,
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the creator Spirit is humiliated’.386 Bergmann demands a new consideration
of the richness of indigenous animist culture and its wisdom for homo
energos:
The history of Christianity shows that the doctrine of the Spirit has been
revitalised in times of social crisis; there is no doubt that the contemporary
state of modernity again offers such a critical threshold, an ecological
kairos. As a crucial pathology in our perception of the environment, a
reflection and revisiting of animism can assist our striving for an
alternative future, one that we may have in common with many others.387

How does Bergmann’s view of an animist culture fit with the Christology
developed in the previous chapter?
Gregersen argued that the limitations in human self-understanding, as
organic and atmospheric beings, were the reasons for the deep incarnation
of Jesus, the Logos of God. By contrast, Deane-Drummond reasoned that
the deep incarnation of Jesus bridged the gap for humanity between creation
and re-creation by the historical person of Jesus, and the presence of the
resurrected Jesus in the cosmic Christ.
Moltmann has a similar view to both Gregersen and Deane-Drummond as to
why God has acted and continues to act to save humanity from disaster and
extinction:
The important thing is to reshape the self-isolating consciousness that rules
over itself and nature, into consciousness of the Spirit, which creates life
and community. It is then possible to expand the individual consciousness
into social consciousness, human consciousness into ecological
consciousness, and earthly consciousness into cosmic consciousness. The
human consciousness will then itself become a new, relatively holistic
organisational form of life. It then ministers to life, and intensifies it, and is
not the adversary of vitality.388

Is this consciousness that is social, ecological, earthly, cosmic and vital
what existed in a primitive form in indigenous cultures? Indigenous
knowledge of the Earth was mystical, mythical, and mysterious evoking
deep reverence and respect. In Australian Aboriginal belief a person has no
ontological existence apart from the land. Stealing the land as British
colonial settlers did, not only stole a person’s identity, it also stole their
existence. Aborigines do not exist apart from their land as they are so
386
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completely rooted in the local ecology and earthliness of their land. Their
spirit of life is in their land and its life. The suffering of the indigenous
peoples of Australia as their land was stolen from them is beyond most of
the industrialised community’s understanding, even today.
As William Deane, a former Governor General of Australia has observed,
the loss of indigenous wisdom shapes our life today:
The history of indigenous oppression and dispossession reaches from the
past to shape the present and the future. We have no doubt about the
importance of the spiritual, as well as the practical, aspects of both
indigenous disadvantage and true reconciliation.389

The challenge of reconciliation for Australia is whether we can learn from
indigenous wisdom or whether our arrogance will forfeit this accumulated
wisdom of the Earth over thousands of years. Indigenous aborigines did not
have the extent of scientific knowledge that humanity has today about the
cosmos, evolution, the biosphere or even the extent of life on Earth and its
interconnectedness. Yet they were able to survive and flourish for more than
40,000 years in the harsh environment of Australia.
Is it possible for the indigenous people’s primitive wisdom to be of value to
homo energos? It may be that this understanding of the Earth is important
for homo energos to be earth creatures living in harmony with the Spirit of
God. The culture of homo energos is potentially much more comprehensive
in understanding, provided it is transformed into a way of life that respects,
reveres and loves the Earth. At this stage it can safely be said that
humanity’s respect, reverence and love for the Earth lags far behind its
energetic power and destructiveness.390
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The historical progress of humanity has been accompanied by a massive
increase in knowledge that has yet to be applied fully to the enriching of all
earthly life. Our scientific knowledge is being applied unjustly and
destructively for the benefit of the affluent few. Contemporary knowledge
does

not

benefit

the

impoverished

majority.

Reshaping

human

consciousness is part of the process of acquiring knowledge and
understanding our relationship to the Earth. That process is underway. This
process is Berry’s ‘third mediation’ - the mediation now underway between
the human community and the Earth:
It is not only food for the body that comes from Earth, but our powers of
thinking and the great images in our imagination. Our arts and education
all proceed from Earth. Even our knowledge of God comes from our
acquaintance with Earth, for the divine reveals itself in the sky and in the
waters and in the wind, in the mountains and valleys and in all the living
forms that flower and move over the surface of the planet. 391

Berry believed that the Western developed world finds itself between two
stories - the biblical and the scientific. In order to reconnect with its earthly
existence it needs a ‘new story’. Humanity needs a new narrative to see
itself as part of a functional cosmology within the evolutionary story of the
universe. Berry believed humanity needed a deeper understanding of the
‘spiritual dynamic of the universe as revealed through our empirical insight
into the mysteries of its functioning’.392
This deeper understanding is happening progressively as the findings of
cosmology and evolution are made available and intelligible to the general
public through scientific shows and reports in the media. A ‘new story’ of a
functional cosmology is being told and broadcast worldwide. How long this
story will take to change human consciousness is impossible to say.
Nevertheless, scientific endeavour is linking humanity with the cosmic

ahead and a major mining port is planned. The situation is well summarised by an article in
the Sydney Morning Herald - Melissa Fyfe. ‘Songlines, Battlelines, and the Point’. 23rd
November, 2013: “A local Aborigine, Terry Hunter, ‘sits on the coastal red rock with
ancient dinosaur prints at his feet. “I am so proud of this coastline and being just,
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my culture. I love everything about it. Yep I love everything about being Australian. So the
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391
392

172

Berry. The Christian Future and the Fate of the Earth. p. 9.
Ibid. p. xxv.

evolutionary process and revealing that humanity has a critical role in a
sustainable future.
Brian Cox, in his Human Universe, has examined the convergence between
cosmology and theology. He has suggested that humanity’s understanding
of who it is will change as our unique place in the cosmos is revealed:
The young will one day be the decision makers, the taxpayers, the voters,
the explorers, the scientists, the artists, and the musicians. They will
protect and enhance our way of life, and make our lives worth living. They
will learn about our fragility, our outrageously fortunate existence and our
indescribable significance as an isolated island of meaning in a sea of
infinite stars, and they will make better decisions than my generation,
because of that knowledge. They will ensure that our universe remains a
human one. 393

This optimistic view of Cox that foresees the survival of humanity was also
foreseen by Berry. He saw humanity and the Earth entering a new epoch
that he called ‘Ecozoic’. In this epoch humanity would be a force of great
destruction and extinction of life. It would also discover that it was a
member of the earth’s community of life and this would be evident in his
‘third mediation’. His view of humanity’s future was a practical realism
tinged with optimism.
Berry believed that Christianity and the Church had a critical role in the
transformation required in human consciousness for the third mediation to
be successful. The ‘task is not simply economic or political, it is
preeminently a religious and spiritual task, perhaps the most urgent task of
all’.394 According to Berry only religious forces can move human
consciousness to the depth required, can sustain the effort long enough, and
can understand the magnitude of the task adequately. Berry’s view
represents a daunting challenge for Christian theology. He argued that the
Christian faith must be lived ‘not only as a faith in God, but faith in the
human community and faith in the earth community’.395
Berry saw a more harmonious relationship between humanity and God, and
within global inter-human relationships. He believed these harmonious
relationships could only happen by a more harmonious relationship between
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humanity and the earth’s community of life. The relationship between
humanity and the Spirit of life extends into and fully includes the
community of all earthly life. This extension requires a pilgrimage for
humanity into a deeper understanding of the mysteries of its evolved
existence and how its cultural progress fits within the new cosmological
story. That story itself is a collaborative venture between science and
theology. A new story of human existence and its place in the cosmos is
unfolding. This story may well highlight the importance of ancient animist
belief and its spiritual understanding of humanity’s place in God’s Creation.
In an earlier published essay I claimed that responsibility for this new story
includes the Church and individuals, businesses and governments:
We were made to be partners with God in caring for the world. Incredibly
though, God gave us all the freedom of choice, the beautiful gift of
creating our own purpose and meaning of life, and the ability to explore
and discover our own way. If we choose to live as slaves to our own egos,
we live in a kind of darkness. We live a life of deceit and self-delusion. I
must accept God’s invitation to be a partner in transforming the world.
Then I will receive God’s Spirit.
I am never exempt from personal accountability. I hear, I choose, I decide,
I act. We have been given the freedom to choose life or death, truth or
darkness, blessings or curses, abundance or poverty. These are choices
within the normal confines of life. It is getting on with life in the way God
has guided me, and there is nothing supernatural about that. God wants to
be invited into our lives to bring about personal transformation in our
hearts and minds and then work with us to achieve world transformation.
The truth of God’s sovereignty over and love for humankind confronts our
personal ego and confounds our noble and not so noble objectives. The
imperative of business and government is to establish sustainable,
enriching businesses and societies in a world of peace and prosperity.
Transformation of the world for the better and the establishment of a
sustainable world can be progressed by truly spiritual people.396

A partnership between God, humanity and the Earth is of the essence of a
theology of energy. How then can this partnership be more universally
connected between an energised humanity and the Spirit of life? Some bold
claims have been made in this chapter - that God’s Spirit enlivens all human
attitudes and actions consistent with the wisdom of God. Furthermore, the
spiritual partnership with humanity is universally available and is material
in substance. A life of faith in God is practical and requires engagement
396
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with the materiality of life, its care and preservation. To support all these
claims theologically I move now to an exposition of the Eastern Orthodox
doctrine of divine energies. This doctrine clarifies how the Spirit works
within the creation and throughout the Earth to bring about a metanoia
within homo energos. It also clarifies how human progress is related to
God’s purposes.
Divine energies and human derived energy
There have been two distinct paths of development of Christianity’s
understanding of how humans share in the divine life of the Trinity. Starting
from the Cappadocians’ development of Trinitarian theology, further
development followed Western and Eastern Orthodox paths. Duncan Reid
has examined the differences and similarities between Western and Eastern
theologies of the Trinity. I examine each of these theologies to see which of
them gives a more useful understanding of how humanity needs to produce
and use energy.
Writing out of the Western tradition Colin Gunton provides a foundation of
what God is attempting to achieve with humanity. He makes a crucial
observation to our understanding of how God is progressing human
transformation:
It seems to me that the interest in recent Western theology in humanisation
rather than divinisation is the key to the Trinitarian outworking of the
Christian gospel. What is needed is a theology which enables humankind
and the world to be themselves - in the image of God and destined for the
praise of God in their own ways, but as contingent and finite beings.397

This observation of Gunton of human self-determination suggests that
humanity in developing an energised, globalised world needs to discover
how to produce and use energy in a similar way to the way God creates
energy and the creation uses energy. Homo energos needs to discover an
expression of its humanness using energy in a way that is eternally
sustainable. This discovery of humankind’s self expression depends upon a
sharing of the divine life in the life of humanity with its use of energy.
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Reid sees Eastern Trinitarian theology as being essentially panentheistic,
with creation lying ‘within the womb of God’. God is present within the
creation through the divine energies:
The doctrine of energies offers us an alternative view of God’s presence in
the world arising out of the praxis of Christian prayer. God is no longer the
all-powerful God, but the one who holds things together, interacts with
creation and responds to its needs. This doctrine views the world as lying
within ‘the womb of the one who holds all together’, and as transfused
with the divine energies. Humans are understood as persons in
relationship, and reality as being in relation to God. The human body and
the physical environment are highly valued in such a theological system,
without losing the ontological difference between Creator and creation.398

This alternative view sees God as nurturing creation like a mother and
without overt interference in human behaviour. Human creatures must learn
and grow. They are left alone to make their mistakes. God has gifted
creation with a divine order within which humanity can flourish, but only if
it lives in accord with that divine order of wisdom, justice, and love.
God intervenes in the world by joining humanity through the incarnation in
Jesus, and through the sending of the Spirit, but these interventions are nonintrusive, non-abusive, non-belittling and nonviolent. These interventions
are gracious, gratuitous, and unconditional: they are interventions of love.
God is not omnipotent in the sense of controlling all acts of humanity. Yet
God is still powerful in ensuring that the creation project will not fail despite
the best attempts of humanity to destroy the Earth. God does not give up on
humanity. What then of the claim of Reid that humanity only knows and
lives in reality when in relationship with God? This belief is connected to
the doctrine of sin. To understand this assertion we need to probe the
doctrine of energies further:
The term energy or energies refers to the light of God’s glory seen by
Moses at the burning bush and by the three disciples who witness the
transfiguration. This glory is divine, coeternal with God, not part of the
creation, but not identical with the divine essence. The energy is God’s
uncreated grace, and is distinguished from the Trinitarian essence. It is
through the energies that God relates to the creation and opens the divine
life to our participation. 399

This explanation of the divine energies has some very important theological
features. God relates to creation and allows human participation in the
398
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divine life by God’s energies. There is not direct participation in the inner
life of the Trinity. This energetic participation means humanity remains
human, not divine, though a participation in the divine life is accessible. The
energies of God are available to humanity everywhere to support human
behaviour but not in a controlling way. The human creature has freedom to
choose. Humans have freedom to access God’s grace or not, the gifts of God
are available on condition.
This way of thinking seems to fit with Gunton’s call for humanisation as the
Trinitarian outworking of the Christian gospel. Reid expounds human
freedom and contingency with participation in the life of God as the
movement to creation’s eschatology that exists in the mind of God:
Life, which the creature is free to reject or embrace means for Florovsky 400
the attaining of one’s proper perfection, the completeness that has been
foreseen by God and that exists, as an ideal in the mind of God. This life is
participation in the life of God. This is the domain of energies, which is
also the domain of creaturely freedom. It stands in contrast to the inner
being of God, the domain of necessity, to which the begetting of the Son
and the procession of the Spirit belong, for God is Trinitarian not by will
but by nature.401

Reid explains here how humanity can participate in God’s grace in a
contingent way with freedom whilst being separate from the inner life of
God that is not contingent. Human behaviour is not controlled or
predetermined by God. However, human behaviour only fully complies with
God’s divine order in creation when people live in the reality of relationship
with God. God is relational by nature and humanity is made in that image but not of necessity, the image is contingent - by choice. Humanity can
choose to live in the image of God or not. God’s grace is a gift, it does not
necessitate. Humans are contingent creatures.
The doctrine of energies also explains how humanity can access the gifts of
grace, wisdom, love, justice, and many other gifts and learn what the truth
of reality is. Humanity, when out of relationship with God, is not
participating in the divine energies and lives out of touch with ultimate
reality and that is a choice. It means that the flourishing of all inextricably
requires living in relationship with God and participating in the gifts of
400
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divine life by faith. Living in relationship with God’s Spirit is the only way
in which humans share in God’s divine life, by participation in God’s
energies and gracious gifts, but humans are still humans.
The ontological difference of the creation from the Creator, whilst keeping
an uncreated energy of grace permeating creation, is of the utmost
importance for developing a theology of energy that cares for all humanity
and its home, the Earth. It makes clear that God is the Creator whilst
humanity is the carer of the Earth and all of its life, with God always
available and accessible as a divine partner. Humanity’s responsibilities
may be conceived and expressed, as co-creator, guardian, carer, steward, or
responsible member of the Earth’s community of life. All of these
responsibilities are centred on a partnership with God, and living in a way
that images or reflects God in the world.
God’s created energy is ontologically different to God’s uncreated energy
yet still is divine in the sense of vivifying and nurturing all earthly life.
Human derived energy must share these divine characteristics. It must be
energy that preserves, restores and even enhances God’s order for the world.
Homo energos has a high degree of freedom to be a co-creator but its energy
must be a nurturing and creative energy.
How then do the Eastern and Western understandings of the Trinity affect a
theology of energy? The Eastern Orthodox understanding of the Trinity
supports a theology of human responsibility for the Earth and all of its life.
All of humanity can participate in God’s divine life, as God can be known
naturally through access on divine conditions to God’s uncreated energy.
Reid’s insight about this access is telling:
God’s grace is God’s energy. Salvation has both an objective and a
subjective side. The objective side is the sanctification of human nature as
whole – the necessary outworking of Christ’s work on the cross. The
subjective side is the sanctification of the wills of particular human beings
through grace. God’s grace or energy mediated through the Holy Spirit
indwells our wills and seeks to conform our wills to God. Our human
nature is of necessity already saved through the death and resurrection of
Christ. But our will is not of necessity saved for that would be an act of
violence by grace. God seeks our cooperation and co-working to ascend to
the divine nature. Redemption through the Son frees us from alienation
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from God whilst sanctification through the Spirit frees us for participation
in the divine nature. 402

By contrast a Western understanding of the Trinity claims that God’s
connection with the creation is through the economic trinity. Reid believes
that in the Western understanding our knowledge of God is by God’s grace:
It is by God’s grace that we are created and God enters into a relationship
with us. God has emerged from the eternal divine hidden-ness for our
salvation and come to us in the Son and the Holy Spirit. To receive God’s
grace is to receive God-self in the Spirit. For Barth there is no natural
knowledge of God but no person stands completely outside God’s grace.403

There are some subtle but significant differences between the Eastern and
Western understanding. In the Eastern understanding, God is always and
everywhere present in the creation through the divine energies. In the
Western understanding, God is understood as present by the sending of the
Son and the Spirit. God’s grace in the Eastern understanding is universally
present with the gifts of God’s grace mediated by the Spirit. In the West,
God’s grace is by the indwelling of the Spirit. The redemptive work of Jesus
through the cross is universal in the Eastern understanding. In the Western
understanding redemption is only for those who accept the sacrifice of Jesus
in faith. The salvation of the human individual in the East is by cooperation
with the Spirit who acts to harmonise the will of the person with the will of
God. In the West, salvation is by an indwelling of the Spirit who transforms
the life of the person.
Do any of these subtle differences amount to anything of theological
significance for a theology of energy? The significance depends on whether
they influence the ‘renewal of the human mind’ to take responsibility for the
care of the Earth. Does the Eastern or Western view reveal more clearly a
humanisation of the human creature so as to participate in partnership with
God to make the progress of homo energos sustainable? Reid argues for a
decisive theological difference on how access to God is achieved:
The whole question of God’s being and God’s act is the question of
whether God is accessible to us, and if so, how. Is God accessible to us in
God’s essence as pure actuality? If so, then access to God could only be
regarded as pure receptivity – as the capacity either to see the beatific
vision of God or to hear the word of God. Western confessional differences
402
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may reflect different understandings of the nature of this receptivity, but
there is no real difference in their fundamental attitude toward our
passivity in the face of God. God is to be intellectually received and the
fundamental human behaviour before God is one of contemplation. If God
is accessible to us, however, only in God’s energies then those activities
are the proper locus of our access to God. Then the fundamental way of
relating to God is not one of passive contemplation but one of practical
ascesis. Theory and practice are of course not mutually exclusive. The one
who hears the word of God experiences a call to action. An exclusive
opting for the active or the contemplative may be the problem. 404

Reid’s understanding of access to God is profound and of critical
importance. He claims that access is derived primarily from practical ascesis
or self-denying action. Access to God is dependent on human thinking and
action that respects the life of the other, including the Earth. Reid suggests
that the self-absorbed life of many affluent people and the inactivity of
many Christians in engaging with the issues of our world derive from a lack
of active self-denial. For many Christians an attitude of encountering and
being changed by God only through prayerful contemplation is a problem.
With this attitude, opting out of practical action is a valid Christian choice
because it is believed that the world is changed by prayerfully influencing
God. This prayerful contemplation without action is a belief that favours
human inaction, irresponsibility, and non-engagement with the world. As
Reid says though, it is not a matter of one or the other, prayer and action
must work together.
The doctrine of energies makes clear that our encounter with God is
certainly by prayer. That prayer must lead to actions empowered by the
gifts of God mediated by the Spirit who will only empower us when our
thoughts and actions are consistent with the wisdom of God: ‘Our
receptivity and our activity both play important roles in our human
relationship to God’.405 Is there any distinction of importance with the
Western understanding of access to God?
Reid

summarises

the

distinction

and

difficulty of

the

Western

understanding:
This is a picture of God who stands over us and outside of us, but who in
God’s mercy may choose to come to us from the beyond. Eastern
Orthodox writers have no trouble in laying the blame for a number of
404
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undesirable ethical phenomena at the feet of this Western mental picture of
our relationship with God: a hindering of human development, a tendency
to overvalue intellectual abstraction, and a tendency to undervalue a
creation that is far removed from any notion of God’s embrace. 406

There is a sharp contrast here between how we imagine God and the way in
which it forms a consciousness of our responsibility for the care of the
Earth. Reid highlights that the Western understanding of access to God
needs to be mindful of the different understanding in the Eastern tradition. A
shared Christian tradition is that the Earth is destined to be the final home of
humanity, all non-human life and the home of God. Every person
irrespective of their faith has a responsibility to be a co-creator and carer of
the Earth. Reid suggests that the doctrine of energies offers a new practical
ecological ethic for the Earth:
The doctrine of energies, including a vision of the universe filled and
transfigured by God’s healing energies, offers us an alternative insight into
the relationship between God and the traditional ‘ontological dualism’ of
western theology. The energy doctrine may just offer a practical
foundation for a new ecological ethic. 407

What shape might this ‘practical foundation for a new ecological ethic’
provide for a theology of energy?
A practical foundation of an ecological ethic convergent with an
energetic theology
An ecological ethic is central to a theology of energy. Does the doctrine of
energies encourage a paradigm shift to practical thinking that makes the
findings of science relevant and important to a theology of energy? Gerald
Schroeder has explained the convergence of science and theology to a
common ground where the cosmos looks like the expression of wisdom. It
is like an idea - ‘as the clay of matter is energy, so the building block of
energy is information, wisdom. The universe is the expression of this
wisdom. The universe is the expression of an idea.’ 408
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Polkinghorne adds a further dimension to this convergence of theology and
wisdom, of ethics and science, based on an Eastern understanding of the
Holy Trinity:
Western iconography of the Holy Trinity represents the Father as kingly
and the Son as the crucified Christ, but the Spirit is represented only by the
modest figure of a dove. Eastern Orthodoxy, with the three angelic figures
of the Old Testament Trinity, is much more even handed in its iconic
treatment of the divine persons. Yet in that tradition also there is the
recognition of hidden character in the work of the Spirit. There is, a
kenotic self-effacement present in the activities of the Spirit, whose full
revealing is awaiting fulfilment in the eschatological community of the
redeemed. 409

Extrapolating from this ‘hidden character’ and not yet ‘full revealing’ of the
Spirit, Polkinghorne explores the work of the Spirit as revealed by modern
science along similar lines of thinking to Schroeder:
We may expect that by the end of the 21st century, information will stand
beside energy as an indispensible category for our understanding of the
physical world. Information in the sense of the specification of dynamical
pattern very faintly reminiscent of spirit, but there is at least the modest
hint of a promise of some useful sort of connection. Certainly the spiritless
world of mere mechanism has been displaced from the scientific agenda.410

According to Bergmann, this displacement of the ‘spiritless world from the
scientific agenda’ is a critical step for humanity to move from its habit of
fetishisation. The necessary convergence of theology, scientific wisdom and
ethics is more than fascinating. It reveals that the existing separation is
limiting of humanity’s ability to connect a spiritual or transcendent
understanding of their earthly life with the Earth. Science is revealing that
the material world seems to be spiritual, or, rather; the material realm and
the spiritual realm seem to be one, integrated realm. Science is moving in
directions that may increasingly require an understanding of the theology of
God’s energies, and the presence of God’s Spirit in the world to explain
scientific phenomena.
We must be careful, though, not to think that the uncreated energies of God
can somehow be analysed by science and then controlled by engineers. That
would, in effect, turn humanity into God. Rather, I am suggesting that
humanity may yet learn through advancements in science that there is
409
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energy and wisdom outside the realm of science and engineering that are
accessible when humanity lives in accord with the divine created order. As
Reid prudently notes,
It is through the uncreated energy that God is experienced in history. The
basic energy system of the cosmos that is subject to ever deeper research
remains from the standpoint of Christian theology essentially created
energy.411

The created energy of the universe is used to derive the machine energy of
humanity. All of this derived energy whether from fossil carbon, renewable
energy of wind and solar, or nuclear energy is a derived transformation of
the created energy of the cosmos. Hence there are three types of energy uncreated divine energy or grace, created energy of the cosmos, which is not
yet fully utilised by humanity, and derived machine energy of humanity,
which is not yet produced and used in a sustainable way. Finding ways to
source and use energy that more closely imitates God’s created energies and
images God’s uncreated energies is central to a sustainable path of human
progress.
Human derived energy must be in harmony with God’s created cosmic
energy. This requirement suggests that the use of energy from the sun or the
other cosmic forms as wind and tides, and the use of cosmic energy in
nuclear fusion are all theologically acceptable. Other derived forms of
energy from fossil carbon, hydro and nuclear fission are only theologically
acceptable if their damaging entropic effects on the earth’s biosphere are
eliminated or limited to a sustainable energy future.
The crisis of global warming and ecological destruction raises serious
questions about the way in which science and technology are applied to a
globalising world. As Reid penetratingly observes, ‘The Platonic dualism of
intellect and matter, subject and object, observer and observed, leads
directly to the dualism that sets the all-powerful God over against the world,
and the human ‘I’ over against all that is not ‘I’.’412
Energy technology has immense power founded on the principles of
dualism and economic rationalism in its continued exploitation of the Earth
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that could have unimaginable destructive consequences. The only
alternative way forward for a sustainable energy future is to use human
energy in ways that are creative, restorative and regenerative consistent with
God’s divine order.
Reid brings together powerfully a theological perspective of who we are as
humans, the divine energies of God, and our purpose in God’s creation:
The doctrine of energies views the world as lying within God and as
transfused with divine energies. Human beings are understood as persons
in relationship, and reality as being in relationship with God. Matter – the
human body and the physical environment – is highly valued. The doctrine
of energies opens up a view of created reality not merely as object to be
analytically investigated and controlled, but as a reality that shares in our
being, and through our transfiguring participation in God, can find its own
transfiguration. 413

Homo energos needs an immanent and transcendent way of thinking about
God and creation. God is a participant in creation and the world of human
affairs. God is also a transcendent reality who offers humanity a
transformation of their minds into new ways of thinking and understanding
life. The way the human mind thinks, and then acts, will determine whether
we destroy the Earth or build it into a home for the flourishing of all.
The doctrine of energies says that all humanity has access to participate in
the divine life and the spiritual gifts of wisdom, cooperation, love, grace,
justice, and many more. Humanity is not alone: that is the basis of Christian
faith and hope. A theology of energy must embrace this faith of an ever
present, participating and partnering God. Reid captures this hopeful view
of humanity’s journey with God in the divine energies:
It emphasises the essential inaccessibility of God, and at the same time the
constant accessibility of God in God’s energetic emanations. Grace is a
growing relationship with God and a pathway into the inexhaustible
resources of God’s grace. This means the very opposite of a disembodied
quest for an abstract divinity. It is a pilgrimage, which brings with it a
practical, embodied, and even political ascesis. It is a pilgrimage of
cooperation with God to prepare the world for a reign of justice and
peace.414

Hence the Western view of Gunton that humanity’s purpose is to live
graciously on the Earth in a way that honours God’s creation is revealed as
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the transformation of human thinking into a love and reverence for the
Earth. How then might this love and reverence for the Earth be realised?
Cyril Hovorun expounds with some qualifications how the ancient tradition
of Christianity benefitted greatly from an accommodation between theology
and the science of its time. He observes that
In the classical tradition, (theology and science) could primarily meet in
the origins of the universe (cosmogony) and in humans, including the
constitution of human nature (anthropology). Cosmogony and
anthropology are fields where theology and science can rediscover their
integrity in the present situation as well. However some important
gnoseological and epistemological preconditions should be carefully
observed:
Without any reservations, Gnostics embraced the blend of philosophical
trends popular in their epoch, with Neoplatonism playing a central role. As
a result they produced cosmogony and anthropology, which turned out to
be irreconcilable with Christian revelation. Another way of dealing with
antiquity was to reject anything that cannot be found in the Holy Scripture.
This was rejected as ‘pagan wisdom’. Tertullian articulated this credo as:
“What need has Athens to do with Jerusalem?” This tradition did not prove
its vitality having led many of its adepts to sectarianism, including
Tertullian himself.
An alternative approach accepted useful elements from ‘pagan wisdom’
and rejected those elements that were incompatible with the Christian
revelation. 415

As Berry has explained, there is merit in Christianity of the 21st century
being well informed about the discoveries of contemporary science. From
this knowledge religious humanity needs to cooperatively develop a new
story, a new cosmogony, and new anthropology for our place in God’s
creation. The past mistakes of a dualistic created realm of Gnosticism,
which is still evident in much Christian theology, and of a spiritless material
realm that science wants to assert as being entirely natural, can be overcome
and superseded.
A congruence of theology and science may be valuable in developing a
cosmogony of an interrelated spiritual-material realm. The activity of the
Spirit of life in this realm can be perceived as an integrated spiritual and
immanent dimension that is comprehensible, yet never completely
analysable so as to remove its mystery.
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Cox has an ending word in Human Universe that I believe is not final in
relation to the convergence between science and theology:
Our existence is a ridiculous affront to common sense, beyond any
reasonable expectation of the possible based on the simplicity of the laws
of nature, and our civilisation is a combination of seven billion individual
affronts. Our existence is necessarily temporary and our spatial reach
finite, and this makes us all the more precious. 416

Cox’s ending word hints at the amazing work of the Spirit of life, although
he does not acknowledge it. The work of the Spirit is as yet beyond a
scientific explanation.
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Chapter 6 - An Energetic Eschatology
Eschatological and secular narratives
A hermeneutic of the Spirit of life holds out much promise for the future
well-being of homo energos. It is, however, a hermeneutic situated within a
highly contested and volatile, energetic, economic and political context. At
one end of the spectrum of contention, we have the climate change deniers
for whom this hermeneutic is largely irrelevant. At the other end of the
spectrum are those for whom the prospect of human life on the Earth is
extremely gloomy. We should not forget Hamilton’s Requiem for a Species.
That species is homo energos.
Eschatology offers a different viewpoint outside this spectrum of
contention. Ted Grimsrud provides a Christian perspective that stands
opposed to the common secular views:
The ‘end’ that matters is our purpose for being here, not any knowledge we
might think we have about future events. Our purpose is to love – that
purpose is the eschatological theme that is central if we do eschatology as
if Jesus matters.417

Grimsrud argues that the ‘end’ is directly related to the way we live in time.
He sees that ‘the biblical use of apocalyptic language, like the broader use
of prophetic and eschatological language, serves the exhortation to
faithfulness in present life’.418 He sees the ‘end’ as existing now, in the way
we live, we are determining our end. Our purpose in life within time is to
live with ‘the power of love’ against ‘the face of empire’ so that ‘the human
project can be redirected from brokenness and alienation toward healing and
wholeness’.419
Grimsrud interprets this eschatological message from the biblical book of
Revelation, which is a polemic against the violence and injustice of the
Roman Empire. The empire that humanity confronts today is that of an
unjust and ecologically destructive, carbon energised world. The power that
will be effective against this empire in human history is ‘the power of
417
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suffering love and communal faithfulness, not the power of weapons of war
and coercive force’.420
For Grimsrud, an eschatology of hope has to do with ‘clarity of purpose,
perceptive vision about what matters to God and in life, and trust in God’s
ongoing intervention through social healing effected within faith
communities’. He connects this hopeful, purposeful, visionary approach to
life, trusting in God as living our lives in the way that Jesus lived ‘in the
inherent meaningfulness of life lived in the Lamb’s way – not in blueprints
about the future – the Lamb shows us the way to God’s heart – to life that
truly rests in God’s hands’.421 This eschatological perspective contrasts
strongly with the secular spectrum of contention that spans from total denial
of climate change to total pessimism about the future of humanity. This kind
of eschatology says we must live our lives trusting in God’s way.
Humanity’s pessimism and denial, both derive from not having a practical
faith in God, and in the inherent goodness of God’s creation. Both extremes
are a reflection of humanity’s lack of relationship with God, or a
manifestation of sin.
Marshall picks up on these extremes in human thinking and argues that
climate change is a subject that our minds are wired to ignore: ‘the response
to climate change is all too similar to that other great taboo, death, and I
suggest that they may have far more in common than we are want to admit’.
He reaches this conclusion from extensive conversations with climate
deniers around the world, from which he has come to see ‘climate change in
an entirely new light: not as a media battle of science versus vested interests
or truth versus fiction, but as the ultimate challenge to our ability to make
sense of the world around us’.422 Marshall’s insights could be called ‘antieschatology’. His studies are discerning the same attitudes prevalent in
worldwide society of the lack of a practical faith in the Creator, the creation
and its order.
This lack of faith in a Creator and the goodness of creation have been
exposed by Klein also, in her examination of our destructive ways of life.
420
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She presents this lack of faith from another viewpoint, that climate change
‘changes everything’. If she is correct, has the ‘end’ already begun? She has
shown that the industrialised world has been built on a culture of
‘extractivism’. She uses the Pacific island of Nauru as an iconic example of
‘extractivism’ - its wealth of rock phosphate was stripped mined making the
island barren and destroying its economy. Nauru is now an impoverished
society that depends on Australian government aid.423 The extraction of
carbon resources on a global scale is following the same disastrous path of
extraction of Nauru’s limited resource. Klein argues that humanity expects
to be saved by some form of magic without changing its destructive ways.
However she reasons that
Only when we dispense with these various forms of magical thinking will
we be ready to leave ‘extractivism’ behind and build societies we need
within the boundaries we have – a world with no sacrifice zones, no new
Naurus.424

Taking Grimsrud, Marshall and Klein together, there are discordant
narratives about climate change and the future of the world. A new narrative
about humanity’s production and use of energy is obviously needed. This
new narrative needs to connect with people’s way of life and convey a sense
of common cause lived on a planet with limited resources. It needs to
motivate affluent people to act against climate change and ecological
destruction for their and their grandchildren’s future security. A message of
hope is essential, now and for the future. Such a narrative is needed to help
people cope with change and empower them to act to build a better world.
This challenge begs the question of what theological model may offer the
potential to construct such a hopeful and empowering narrative? How can
Grimsrud’s eschatological biblical interpretation be translated into a
practical narrative?
Eschatology usually deals with what has been described as ‘the last things’.
That is what the Greek eschaton means. In Christian thinking, eschatology
deals with the winding up of history; the parousia or second coming of
Christ; judgement; what happens after death. In terms of a systematic
theology, eschatology is usually the last item on the agenda. Seen from that
423
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perspective, eschatology can appear to complete or ‘round off’ the
theological project. It is very broad territory easily susceptible to
speculation. Eschatological thinking can lead to an apocalyptic separation of
the elect over against the reprobate.
By contrast to this traditional way of thinking, Moltmann argued that
Christology is the ‘beginning of eschatology: for in Christ all the promises
of God are Yes and Amen’. This makes the present ‘already gripped and
determined by the eschatological future. Eschatological future becomes
present without ceasing to be future. In this way it makes of the present a
present future’.425 Moltmann’s thinking gives a new hopeful complexity to
eschatology as it links events in the present to God’s promises for the future.
Moltmann provides the foundation for a far more pragmatic model of
eschatology for homo energos.
The language of models has a rich theological life. Many theologians use
models to construct their doctrines. McFague uses models for her doctrine
of God. Migliore sees the term ‘model’ as ‘a theoretical construct that is
employed to deepen our understanding of a complex reality. Avery Dulles
identifies several models of the church - institution, mystical communion,
sacrament, herald and servant’.426 Each one of these writers would
acknowledge that there are multiple models at work in each of the doctrines
they are considering.
In secular publications on energy and climate change, the use of models
defined by ‘scenarios’ is common. These scenarios provide predictions of
what might happen in the future under the influence of certain assumptions
about the actions of Governments, the energy industry and other planetary
influences. The International Energy Agency uses three global warming
scenarios of ‘eschatological’ temperature rise from pre-industrial levels of
2OC, 4OC, and 6OC. These scenarios are used to determine the associated
extent of energy decarbonisation action plans. In effect, the scenarios are
consequent upon the commitment, or lack of it, to climate action.
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In a similar way, the Intergovernmental Panel for Climate Change uses four
global warming scenarios based on the estimated warming from greenhouse
gases. The scenarios are called ‘Representative Concentration Pathways’.
Each RCP corresponds to a pathway of atmospheric greenhouse gas
concentrations up to the year 2100, and are used to estimate all the
associated climate change impacts.427 These scenarios are thus similar to
eschatological narratives of the future. The narratives are related to many
expert scientific findings, human technological actions and choices,
planetary impacts and consequences. How then do theological assumptions,
or beliefs, change a scenario into an eschatological narrative?
Faced with the threatening implications of global warming, we cannot avoid
eschatological narratives. The sheer vulnerability of life, including that of
homo energos, requires us to think about endings and act in a positive and
hopeful way. For the sake of a relevant eschatology in the Anthropocene,
scientific criteria must interact with theological insights. This interaction of
science and theology causes a scientific scenario and an eschatological
narrative to converge. The most obvious point of intersection is how we
understand the likely action of God over against human initiative. In relation
to initiative, do we think of God as an interventionist God, who might step
in and either ‘save the world’ or leave the world to its own devices, or do we
believe in a partnering, Creator God?
Constructing an eschatological narrative
The interventionist ‘God’ is akin to Klein’s ‘magical thinking’ of the
various ‘gods’ who will save us or perhaps abandon us. Is there another
option for homo energos to work fitfully but purposefully in harmony with
God’s divine purpose for the sake of a renewed creation? In this
eschatological scenario, how will Christ and the Spirit of life then be
understood and what form will the judgement of humanity take? Moltmann
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has a positive view of God’s final judgement as the beginning of something
new:
The end of the old age of the world is nothing else but the beginning of the
life of the world to come. In my opinion, it was a fatal mistake of Christian
tradition in doctrine and spirituality, images and concepts, to look only on
the final judgement over the past of the world and not see through this
horizon into the new world of God, not believe in the new beginning at this
end. 428

Moltmann’s eschatological viewpoint gives hope of a transition or
transformation within human history that moves humanity into a world of
justice. This viewpoint provides the foundation for a narrative of homo
energos that conveys a message of hope. It is based on the conquering
power of love for the life of the Earth and a liberating justice for all peoples.
Moltmann expresses this viewpoint as preparing the ground ‘for the healing
and the new creation of all things. To put it philosophically: the negation of
the negative constitutes a position of the positive, which cannot be
destroyed’.429
Connecting an eschatological viewpoint to a practical and empirical point of
view, akin to a scenario, it is necessary to consider how the problem of
global warming and climate change is named in order to develop a context
within which a narrative can speak an empowering message of hope. Is the
context ‘unstable local weather’? ‘inadequate food and water’? ‘loss of
habitat’? ‘rising sea levels’? ‘the end of the world’? ‘economic disruption’?
or ‘loss of essential services’? Or is the context, an empowering message of:
‘safe climate future’? ‘clean energy economy’? ‘prosperity for future
generations’? or something else? What contextual phrase or message is
constitutive of an effective optimistic narrative? How does the way in which
the problem is named inform and affect a reading of eschatology and result
in a hopeful narrative?

In a somewhat similar manner to naming is the question of entry points. The
very nature of an ecological consciousness is inter-disciplinary. Will the
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conversation be driven by science, a particular body of reports, outcomes of
the UN climate change meetings, or might a global icon generate the
narrative? If the entry point is to be an icon then which icon is to be chosen?
There are a number of options. Some would argue that the iconic entry is the
protection of the Greenland ice cap. Others would show concern for the
low-lying Pacific islands of Kiribati and Tuvalu. Others would be more
concerned for a disappearing Antarctica.430
Maybe the most effective icon is a world heritage ecosystem, like the Great
Barrier Reef of Australia. In the Australian Broadcasting Corporation’s
spectacular TV series Life on the Reef, the Reef has been called ‘the soul of
the Earth’.431 The Reef is an ecological wonder of the Earth. It extends for
2300km along the north-east coast of Australia. It is
One of the world’s most diverse and remarkable ecosystems with a wide
range of habitats and many thousands of different species. The Reef’s
biodiversity is the basis of its outstanding universal value recognised in its
world heritage listing.432

The Great Barrier Reef is an ecosystem that does unite people who
experience its wonder and beauty with the Earth’s life in an eschatological
way. The Reef blesses people who depend on it for their livelihood and
tourists. It enables multifarious water activities, and unfortunately facilitates
shipping of onshore gas and coal mining. The Reef is much more than an
economic and recreational resource of the world. The Reef is an aesthetic
wonder of God’s good creation. Extensive damage to the Reef could be a
harbinger of Earth’s endings. Its finitude is a signpost of the failure of
humanity’s care and preservation of creation. The extensive damage already
recorded shows a failure to recognise that the creation is good, very good,
and is a sign that the created order in which we live is fragile. 433 A
substantial or complete loss of the Reef would signal that the link between
humankind and the created order is severed. Could it be the ‘canary in the
coal mine’ of imminent earthly death for homo energos and so provide all
430
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the necessary links for an eschatological narrative? If the Reef does not
survive, then will humanity survive?
Yet the challenge of naming the problem and choosing an entry point for
development of an eschatological narrative is further evidenced by the
extent of turmoil around the topic of climate change in the political domain
and public media. There are also secular eschatological narratives like those
of Clive Hamilton of human extinction, or Tony Abbott’s continuation of a
strong coal economy indefinitely. How is the problem to be named and
talked about - this apparently unnameable ‘thing’ that is threatening all of
life on Earth?
The link between secular scenarios and eschatological narratives is revealed
by Hall’s thinking. He has suggested an eschatological name of a ‘oneworld vision’ as being common in the 20th century. This name seems to
have been completely unsuccessful and is rarely heard today:
The dream of the world free of boundaries and barriers, with mutuality,
respect, and equality of opportunity pertaining among all races and peoples
– what some have called “one-world vision” – has been a powerful
spiritual driving force throughout this century. It is reinforced by images
and metaphors such as “spaceship earth”, the “global village” and so on.434

Today, the naming and entry point for an eschatological narrative has to
recognise the nature of the conversations around climate change. At one
level the public debates that take place are obviously not scientific. They are
politically contested. The arguments simply ignore or reject the science.
This attitude of ignoring the science of climate change was vividly depicted
recently by a climate activist group, in Sydney, who dug holes and buried
their heads in the sand of Bondi Beach. They all survived the metaphorical
demonstration. At another level the debates are about concern for the Earth,
concern for life, health and sustainable living. There are a plethora of
community action

groups

emerging in

Australia addressing and

campaigning for a change of their energy life style. The focus is a
movement away from a carbon based energy economy to a clean energy
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economy. Typical groups are ‘Quit Coal Victoria’435 and ‘Northern Rivers
Renewable Energy’.436
These debates and actions reveal a concern by people for their energised life
style now and the future life style of their children and grandchildren. The
central point is often what needs to be done now for the sake of the future.
In another sense though these concerns and arguments are about loss and
endings, of quality of life, even of survival, including viability and
sustainability. In contrast to those who are active in addressing life style and
climate change in various ways, there are those who are very pessimistic.
They conjure up the apocalyptic of an interventionist God outside of history.
Contrary to this view, Deane-Drummond has clarified that the biblical
meaning of apocalyptic, involves action that vindicates justice within human
history:
While a popular understanding of biblical apocalypses is that they point to
a future that is outside history, in actual fact ‘their authors expected a
vindication of their righteousness within the world of men, not in some
intangible existence beyond the sphere of history’. This is crucially
important, for if the lessons of apocalyptic are interpreted as beyond this
world, then it has negative ethical implications with respect to humanity’s
treatment of the earth. 437

Theologically it is still possible to make the case for a dramatic and
catastrophic ending, both locally and globally, where some survive and
many do not. An extreme example of this catastrophic ending is the climate
change apocalyptic equivalent of Hal Lindsey’s The Late Great Planet
Earth. Migliore calls these extreme expressions of an apocalyptic view as
‘enormously successful fictional narratives of the “rapture” of the saints and
the events that follow in end-time history’.438 Migliore responds critically
to this doomsday phenomenon:
The failure of the theology of mainline denominations in North America to
offer alternative interpretations of the disturbing eschatological and
apocalyptic themes of the Bible has helped to create a kind of theological
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vacuum in the popular imagination that is being filled by predictions and
detailed descriptions of the imminent, violent end of the world.439

Migliore is arguing that the inadequacy of the church to articulate an
alternative earth bound understanding of humanity’s responsibility for the
care of the Earth can allow pessimism to envision a doomsday predictive
and detailed future of the world. Deane-Drummond has argued emphatically
that this view is unbiblical. It needs to be countered with a positive
eschatology that speaks against this pessimistic, defeatist and escapist view:
‘If the creation was annihilated, this would seem to suggest that God’s
creation had somehow failed, even though Christ is the ‘first born’ of all
creation and the purpose of creation is fulfilled in the Son’. 440
Eschatology as care of the Earth
From all the above reasoning ‘care of the Earth’ is revealed as the
constitutive motif for constructing an eschatological narrative. Northcott has
linked this constitutive motif to a positive eschatology of a moral climate.
His argument for a moral climate was insightful in highlighting the central
issue of an equitable sharing of the Earth with allowable carbon emissions.
In his argument he made use of Tasmania as his iconic entry point. He
introduced his case by arguing strongly for the preservation of a Tasmanian
ecosystem, centred on the giant species of tree, the Eucalyptus regnans. His
concern was for the loss of an entire ecosystem:
The earth’s tallest hardwood species mature trees reach 90m into the air
and are up to 20m in girth. The rich, moist forest floor and the tree canopy
is home to thousands of species of insects, birds, and small mammals and
to numerous kinds of mosses, lichen, and tree ferns, some of which, like
Diksonia Antarctica, the Tasmania tree fern, are unique to the island.441

He argued that the biggest challenge the world faces is of morality, equity
and justice in the care of the Earth and especially allowable carbon
emissions. The central issue of climate change is

439

Ibid.
Deane-Drummond. Eco-Theology. p. 167.
441 Northcott. A Moral Climate. p. 1. Northcott was concerned that these majestic trees had
been clear felled by a timber company, Gunns, for many years for wood chips. There had
been a community protest against Gunns for many years, at times, violent. The campaign
has now ended with the insolvency of Gunns. Its new owner is using plantation timber for
woodchips. The Earth through the concerted action of committed protestors does have
some wins.
440

198

How allowable carbon emissions are to be shared between industrialised
nations who have benefitted enormously from cheap fossil fuel energy and
developing nations who are determined to grow their economies to a more
acceptable level.442

The challenge of morality, equity and justice are the very issues that caused
so much anguish at the UN climate change meeting in Lima in December
2014. The developing nations of China, India and the African group of
nations did not accept the developed nations’ stance that all nations
contribute equally to greenhouse gas reductions. The developing nations’
stance is that the developed nations have mostly caused global warming
with their historical levels of greenhouse gas emissions and accordingly
must contribute more proportionally to reducing their emissions. This is the
principle of ‘differentiation’ that caused the failure of the Copenhagen
meeting and has been rejected again by the developed nations. The issue of
how and by how much each nation contributes to reducing their carbon
emissions has been deferred to the next UN conference in Paris in
December 2015. This deferral makes the possibility of reaching a final
agreement at that conference more difficult and less likely. The possibility
of climate change action becoming the catalyst for a more just and equitable
energised world looks remote unless the developed world repents of its
historical behaviour. 443
The issue of global inequity and the need for the developed world to repent
of its past excesses has been highlighted by Radford-Ruether. She argues
that equity is the essential focus of a sustainable world:
What Christians must bring to ecological spirituality is ecojustice – that all
God’s creatures have their rightful share in the flourishing of life. This
demands a deep repentance on the part of those whose excessive luxuries
are purchased through the misery of others. It also demands a recognition
that there is no ultimate way that one part of humanity can flourish while
the others perish. The biosphere of the earth is one interdependent
community of life, and if we destroy our home, we too will finally fall with
it. 444
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Hall and Radford-Ruether show in their combined work how the rhetoric of
‘one world’ and the reality of collective action on climate change remain
unresolved, as amply demonstrated yet again at the UN Lima conference.
Northcott was insightful in linking a narrative of ecological preservation,
and care of the Earth with his argument for justice in carbon emissions. It is
the link between global warming, climate change and carbon energy use that
allows the construction of an eschatological narrative for the care of the
Earth.

Eschatology as redemption
The looming global battle between carbon-based energy, the affluent life
style it provides, and the preservation of the Earth for future generations is
an issue of eschatology. A hopeful eschatology informs our way of living
now and for the preservation and future benefit of all life. Here we have
intimations of the groaning creation of Romans 8:19-23. DeaneDrummond’s insight into this biblical passage is valuable:
Romans 8 is supportive of a cosmic understanding of the Holy Spirit,
rather than a cosmic Christology. It is through the Spirit that the suffering
of all creation comes to be identified with Christ’s death and through the
Spirit that creation finds hope in Christ’s resurrection. The difference
between Jewish apocalyptic and Christian hope is worth reciting again
here. The expected ‘turn of the age’ does not just take place at the end of
history, but as Moltmann notes, already begins in the midst of this world.
But what does this mean in theological terms? 445

The most important theological claim is the active work of the Spirit of life,
in concert with the Word and wisdom of God, leading to a ‘turn of the age’
within history. Through the Spirit, God is active in the world everywhere
now. The signs of the times reveal clearly that attitudes and actions are
slowly moving the world to a clean energy future now. The slow pace of
change is certainly of concern but a global movement towards reducing
carbon emissions and slowing global warming is already underway. The
future likely pace of that movement will be made clearer after the UN
meeting in Paris in December 2015 that will hopefully set emission targets
and agreed action for the post 2020 period. What model of eschatology with
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its rich history of many diverse interpretations may be relevant to this
hopeful yet slow pace of change in reducing carbon emissions?
Deane-Drummond has examined some of the interpretative frameworks of
eschatology, including the process theology of Whitehead who introduced
the notion
That all events, embracing all cosmic and creaturely events, are inscribed
into history in a way that will make a difference to the future, including the
long term future. Everything, including what has happened in the cosmos,
becomes inscribed into the ‘mind’ of God’. 446

Deane-Drummond notes that other theologians, such as John Haught
suggest that ‘creation in its suffering is taken up into divine existence and
thereby experiences salvation’. She insightfully observes the problem with
such eschatological interpretations is that they ‘no longer give creation
independence’.

Furthermore,

‘identity

seems

evacuated

by

such

remembering; would I really want to become just a memory in the mind of
God?’ She turns to Conradie for some alternative and sees merit in his view
that ‘the history of the cosmos, this cosmic pilgrimage, is inscribed in the
eschaton’ - ‘ this inscription will be completed when the history of the
cosmos finally comes to and end’.447
The benefit that Deane-Drummond sees in the concept of a pilgrimage in
which our history matters is that it connotes an ‘ethic of responsibility’. ‘It
is a reminder that what happens here on earth will have consequences in the
future, so that the earth’s journey is one that is vital not just for now, but
also for the future that is to come’.448 Her purpose in considering various
esoteric interpretations of eschatology is to develop a theology that claims
what happens now has consequences for the future. From this foundation
she builds a theological eco-praxis. She claims that ‘the Gospel needs to
include the idea of an ecological conversion, integrated into a conversion
towards Christ’.449 A conversion towards Christ must embrace all of
creation, as Christ’s redemptive work embraces ‘all things’, including the
Great Barrier Reef.
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For Deane-Drummond an ecological conversion in Christ means to live a
life that respects all of life by practising the Sabbath. The Sabbath is a day
of rest, which means ‘to cease from, it is not passive, but a ceasing from the
specific work of creating. It amounts to a balance, in time, of work and
being-with, a holding out against evil, arising out of an affirmation of the
good’. The Sabbath practice of ceasing from the work of creating is very
important because ‘it emphasises letting creation be in a way that is more
difficult than models such as God as gardener or humanity as steward of
creation, or even more recent debates about sustainability’.450 The practice
is in effect, a rest from being God’s co-creator and seeing that the ultimate
Creator is God, not us.
Deane-Drummond has connected eschatology with ecological conversion
and integrated this conversion with ‘living from the Sabbath’ that leads to a
‘transformation of encounter, of renewal of covenant, which we can rightly
name as a cosmic covenant’.451 She is advocating a transformation in the
way we live with the natural world and in our human relationships. Her
interpretation of eschatology has gravitated to the way we live here and now
in this world as being central to how the world will ‘end’, or come to
completion. She argues for a life of practical wisdom:
If wisdom is primarily about our human relationship with God, our
theology, practical wisdom is about how to translate such belief into
praxis. Practical wisdom is needed in dealing with the earth, when faced
with complex issues like climate change.452

Deane-Drummond

has

argued

persuasively

for

an

eschatological

understanding that preserves the subjectivity of God’s creation and for its
independence in determining its progress and ‘ending’. Her eschatology is
centred on the way humanity lives now and that respect for the Sabbath is
critical. A Sabbath way of life respects the natural world and the human
other, as ‘being-with’ is its ethic. The Sabbath is thus an ethic of care of the
Earth and all of its inhabitants. Eschatology understood and practised in a
Sabbath way ensures a good ending from living in a practical wisdom way.
By living this way, ‘nature becomes our teacher and healer, through the
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natural grace of creation, and we learn once again that human being and
becoming is not the measure of all things. The glory of God is the cosmos
fully alive’. 453
Deane-Drummond has brought together the partnership between God and
humanity as one in which the wisdom of creation, made evident by God,
determines the life praxes, within which homo energos must live. The
promise of God is that these principles, including the praxis of the Sabbath
will result in a prosperous ‘ending’. God will not rescue humanity from a
total violation of the wisdom of creation. Rather, God in Christ and the
Spirit seeks to redeem humanity into a way of life that is life preserving,
giving, and enhancing. God seeks to change the human subject, not to
change the order of creation. The created order is inviolable, as God is
immutable. But there is space and freedom available, with inevitable
consequences so that homo energos can discover and learn its co-creator
responsibilities. God’s eschatological ending is along a way of redemption
for homo energos.
The immutable principles of the order of life are revealed in eschatological
praxes. What then does an eschatological narrative constituted by the care of
the Earth look like in praxis?
Eschatological praxis
Stefan Skrimshire’s treatment of eschatology complements the redemptive
and earth bound practical interpretative framework of Deane-Drummond.
He cites Gandalf in introducing his praxis: ‘All we have to decide is what to
do in the time that is given us’.454 This quotation exemplifies his approach
to eschatology. How our life ends depends on what we decide to do with it,
and how the life of the world ends depends on what humanity collectively
decides to do with it. This approach does not exclude, of course, the Word
of God, or the Spirit. It is not an anthropocentric model. It is rather a model
of a partnership of God with humanity.
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Skrimshire illustrates the complexity of this apparently simple approach to
life with a practical example of what we are to do about climate change:
The problem facing climate activism is that of radical uncertainty. Not
over the reality of anthropogenic global warming, but rather uncertainty
with regard to temporal thresholds and their impact upon what is
achievable and desirable through activism. If carbon emissions will
commit the earth system to irreversible warming, is authoritarian
governmental intervention or disruptive, and potentially violent, direct
action ethically warranted? What measure of likelihood would be enough
to validate such claims? And what sort of actions and behaviours are
warranted when we are believed to have passed a critical threshold? 455

The uncertainty with climate science and the relationship between carbon
emissions, atmospheric carbon levels and deep warming of the oceans are
often used as an excuse for not acting too quickly on ameliorating climate
change. The possibility of ‘tipping points’ when it becomes too late to avoid
rapidly deteriorating global warming are considered speculative and
ignored. It is difficult for democratic governments to act as a precaution,
even though the possible consequences are dramatic and potentially
catastrophic. The uncertainty results in a fitful, yet purposeful approach to
action in a rapidly deteriorating climate.
The fitfulness about the way the world moves forward to a safe climate
future is well illustrated by the differing actions taken on carbon emissions.
Such fitful, yet reductions on carbon emissions were promised by President
Xi of China, and President Obama of the USA. Together they made
commitments in Beijing in November 2014, to reduce their nation’s carbon
emissions.456 However their respective proposed actions were different. Xi
proposed to cap China’s coal use and to make a huge investment in
renewable energy, whilst Obama proposed to reduce carbon emissions
directly. Neither action however is deemed by international agencies to be
adequate to prevent global warming exceeding the agreed safe limit of 2OC.
The fitful reductions on carbon emissions that Xi and Obama agreed
revealed the dilemma on collective global action on climate change. This
dilemma is examined by Skrimshire:
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How much information about future scenarios do we require to make sense
of our time on earth, in the time that remains? To what extent does a vision
of a different future turn ethical life into a form of mere waiting as opposed
to that of transforming the present? 457

Skrimshire reveals the confronting issues of climate change that are not yet
resolved. The uncertainty of climate science - the uncertainty about what the
future will look like - the uncertainty about what action to take to build a
better future. These uncertainties result in a temptation to wait and not to act
independently of others. The temptation not to act is very evident in the
Australian Government’s policy on climate change led by Tony Abbott. Its
policy has been stated explicitly as not moving beyond the agreed 5%
reduction in carbon emissions by 2020 until a global agreement has been
reached for the post 2020 period. In this situation of uncertainty and
indecision can the world ever reach a consensus on collective global action
to avert dangerous climate change? Or is the agreement in Paris in
December 2015, likely to be one in which every nation takes their own,
different, but agreed, action? Skrimshire addresses this tardiness in
achieving political consensus:
It is hard to secure moral consensus upon what are essentially slippery and
scientific thresholds. A report in 2011 from the Tyndale Centre for Climate
Change Research typifies this ambiguity when it stated that: despite highlevel statements to the contrary there is now little to no chance of
maintaining the global mean surface temperature at or below 2OC.
Moreover the impacts associated with 2OC have been revised upwards
sufficiently so that 2OC now more appropriately represents the threshold
between ‘dangerous’ and ‘extremely dangerous’ climate change. 458

Skrimshire observes that this conclusion is supported by the Fifth
Assessment report of the Intergovernmental Panel on Climate Change:
Without additional mitigation efforts beyond those in place today, and
even with adaptation, warming by the end of the 21st century will lead to
high to very high risk of severe, widespread, and irreversible impacts
globally (high confidence).459

The very uncertainty though in the science about when, how dangerous, to
what degree, and for whom, the climate becomes unsafe, begs questions
about what is being lost? Skrimshire questions what is action on climate
change supposed to achieve? Is it?
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Survival of homo sapiens, bare human life, a just and social life?
Combating climate change cannot be about mere survival – a prolongation
of humanity’s existence by use of life-support technology. It must be about
more: about affirmation of better forms of life, of justice in human
communities, and of mutual respect for both human and non-human life
forms.460

A global agreement on climate change action has to be about making a
better, more just world for the enrichment of all life. An energised world has
to give access to energy for everyone for human and economic
development, whilst preserving the integrity of creation for all life. There
has to be a more just balance between the energised life styles of people
across the world now, and the energised life styles for future generations.
All these issues are the essence of eschatology - humanity’s progress and
possible endings. These are the eschatological questions of praxes.
Skrimshire extends and embellishes these questions:
At which point is the preservation, or stewardship of the natural world
beyond repair? At which point would it share no recognisable feature with
the creation that God saw was good? At which point would we view our
world as beyond redemption with regard to the needs and desires of
humans to be worth living, to bring up a child in? Clearly we are not there
yet, but the discourses surrounding projections of irreversibility should
invite a response from theology. 461

The future of the world as a place worthy for a child to live in was the image
that Obama chose when he spoke to an audience of university students at the
G20 meeting in Brisbane in November 2014. He said he wanted to return to
Australia to see the Reef, and he wanted his children and their children to be
able to see this wonder of the world. He put the threat of climate change as
confronting his wish that his children and grandchildren would be able to
see this natural wonder. The Australian Government did not appreciate his
comments and the Australian Foreign Minister publicly expressed her
disagreement.462 Yet the Great Barrier Reef Marine Park Authority has
made it very clear that the four highest risks to the long-term survival of the
Reef are all climate change related.463 This world heritage area and marine
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park is an ecological wonder of the world. Its ecology is extremely fragile.
The Authority’s report says:
Climate change remains the most serious threat to the Great Barrier Reef.
It is already affecting the reef and is likely to have far-reaching
consequences in the decades to come. Sea temperatures are on the rise and
this trend is expected to continue, leading to an increased risk of coral
bleaching; gradual ocean acidification will increasingly restrict coral
growth and survival; and there are likely to be more intense weather
events. The extent and persistence of these impacts depends to a large
degree on how effectively the issue of rising levels of greenhouse gases is
addressed worldwide. 464

Obama was prescient. There might not be much of the Great Barrier Reef
remaining for his grandchildren to see. The Reef is an icon of eschatological
praxis required now by the world on climate change for the benefit of future
generations. The Reef is also a warning for homo energos as its ecological
sensitivity presages the fate of an energised world. The Australian
Government’s irritation with Obama simply reveals their extreme denial of
climate change, even against their own Marine Park Authority’s report.
The Great Barrier Reef is an ecological icon that addresses all of
Skrimshire’s eschatological questions. If the Reef is destroyed by climate
change, has humanity reached the end where life on the Earth is not worth
living? Would the destruction of the Reef also mean that most life of the
Earth including humanity is no longer viable or sustainable? What kind of
world would remain if the Reef and its myriad life forms were dead? Where
would tomorrow’s grandchildren go to see a wonder like the Reef? How
would future generations experience the glory of God’s creation? Yet
Skrimshire argues forcibly that Christian eschatology does not provide any
basis for a pessimistic outlook:
My point is that the apocalyptic roots of Christian eschatology do not
provide the foundation for an ecologically and politically pessimistic
outlook that many people want to assume. That assumption has depended
upon a vision of God’s abandonment of the natural order in pursuit of an
entirely other one. Christian apocalyptic – particularly the book of
Revelation – insinuates with equal force the hope for a redemption of
nature and humanity, and a purification of their corrupted elements. 465

There is an incongruous similarity between a pessimistic apocalyptic view,
the ‘magical thinking’ view expressed by Klein, and the ‘don’t even think
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about it’ perspective of Marshall. All three views express a lack of hope in
both humanity working collectively together for a better world and in a God
who is committed to this world. The critical message of Christian
eschatology is that God loves the creation and has acted in human history to
redeem, preserve and renew the creation. How then are we to use
eschatology as a basis for hope in the future of the Earth and its life? Where
do we find an eschatological interpretation that gives credence to the
survival and prospering of a world dominated by homo energos? Is the
practical interpretation of Deane-Drummond of an eschatology based on an
eco-praxis of living a Sabbath life such a basis for the hope of humanity?
Skrimshire has an important complementary question to DeaneDrummond’s position that highlights the grounds for hope in God and in
humanity:
The history of eschatological doctrine describes an attempt to remain
faithful to two features of Christian faith. First, that there are grounds for
hoping in a future that is given by God. Second, that God’s presence in the
world makes possible good action – ethics – in the interim period before
the end. The dilemma of ethical and social thought is clear. If the Christian
hopes that death (whether of an individual, humanity, or the planet) does
not signal the ultimate end, and if the ultimate end or ends of God’s
salvation is what grounds Christian ethics, what is it that makes the
prolongation of the present world worth fighting for? Is a long future better
than a short one? 466

Are Skrimshire’s eschatological question and Deane-Drummond’s position
of eco-praxis in contradistinction? Do we act to shorten the Earth’s survival
and the world’s history? Or do we transform our way of living to a Sabbath
life style to prolong as far as possible or even forever, the Earth’s abundant
life, including the life of homo energos?
The resolution of this apparent contradiction comes from Skrimshire’s
proposition of uniting cosmic with individual eschatology:
Why is a uniting of individual and cosmic eschatology important in the
light of climate ethics? If theology is re-oriented as the promise of God’s
kingdom in the future throughout the life of creation, then human striving
is not distinct from non-human striving, and an escapist eschatology ceases
to make sense. Global climactic change reveals fundamental
interdependencies of life systems through the continual loss of habitats,
cultures, and species. Non-human creatures should be considered as
participants in the life of God, not reducible to a mere backdrop of human
466
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history. Their destinies should very much concern us, and their loss is a
genuine catastrophe. 467

This unity of the cosmic and the individual is uncannily similar to the
reasoning of Cox, the cosmologist, who suggests that humanity will survive
because of its uniqueness in the cosmos and its integral connection with the
community of evolved life. Cox claims that the very existence of life and of
humanity is such ‘a ridiculous affront to commonsense, beyond any
reasonable expectation of the possible’.468 Cox reasons that life cannot be an
accident, although he gives no credence to God’s involvement. Can we
claim then that because humanity is such an integral part of the community
of earthly life, that homo energos will survive somehow within God’s
creation? Skrimshire opens up his uniting of individual and cosmic
eschatology to a challenge:
What significance could be placed on the loss of habitat and humanity’s
struggle alongside this loss? Eschatology must be able to articulate not
only what may be endured before the eschaton, but what motivation there
is to act in the light of it.469

Does the possible or likely destruction of the Great Barrier Reef, mainly by
climate change, give enough justification to act decisively to change the
world’s energy pathway away from a carbon based energy economy to a
renewable energy economy? Or, is the Reef to be deemed an acceptable
loss? The Reef’s loss would not only be a massive economic loss to
Australia, it would be a catastrophic loss of the wonder of creation to the
world. Is the clarion call by millions of people that they want to see the
wonders of the Reef in their lifetime enough motivation to mobilise the
world leaders to act decisively to limit global warming? What does a
Christian eschatology have to say about ‘collateral damage’ of human
activity?
A possible Christian response to this question comes from an understanding
of the resurrection from Moltmann, as including nature. Skrimshire refers to
Moltmann who framed eschatology as ‘hope in an incoming, completely
new reality’:
467
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The resurrection event operates not only within human history but also in
natural history. Easter symbolises and enacts the promise that all nature
will be reconciled. Christian hope for creation is not meant to be passive. It
does not simply await the apocalyptic levelling and annihilation of
creation, in anticipation of a new heaven and earth. A cosmic Christology
suggests that faith in the resurrection of creation both promises a radically
new thing in the future – a utopian rebirth of creation – as well as
motivating and sustaining an ethics of action in the present. 470

Thus a Christian eschatological response mandates action against global
warming, species extinction, and injustices in the human world. Waiting,
accepting, hoping without action, are all not validated by a Christian
eschatological praxis. As Skrimshire makes clear: ‘the challenge of
anthropogenic change is precisely the possibility that death is brought about
prematurely, and against God’s will’.471 He concurs with Deane-Drummond
in her concern that:
An eschatology of inscription is too forgiving, therefore providing
unlimited forgiveness of the ecological sins of the present and thereby
denying motivation for action against injustice. If all is preserved in the
mind of God, what do we mourn in its passing from existence, or what do
we resist in the passing of species and sub-culture from our natural
history? 472

The ‘collateral damage’ of climate injustice demands a Christian
eschatological

response

to

global

warming,

and

‘the

premature

disappearance of certain habitats and civilisations over others, or the
inability of certain cultures to protect themselves against resources
depletion’.473
We must not, however, be dissuaded or deterred by premature deaths of
species that are already occurring worldwide on a disastrous scale, nor by
ominous signs of unstable weather, melting ice, and rising sea levels.
Christian hope and praxis must be placed in the possibility of behavioural
change to ameliorate and reverse damaging climate change with a summons
‘to live in the Messianic age and not simply to wait around for the second
coming, but to affirm a form of life that lives the reality of the parousia
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already, in new political formations’.474 Skrimshire ends his eschatological
journey with another challenging question:
Can our ethical commitment to the present not be founded by a sense of
waiting for the end to come, but by a vision of future justice that inspires
the refusal of the conditions of the present? The question is a pressing one.
For who can judge today whether or not, human attempts at combating
global warming are going to be successful, when there is so much
uncertainty? 475

We have reached the stage in our eschatological journeying of praxes when
it is now time to give some practical answers. The central problem to global
warming, climate change, species extinction, habitat loss, premature death is
the use of carbon energy by homo energos. Our energetic eschatological
praxes must have a narrative that supports action here and now for a better
energised world for all of its inhabitants.
Eschatology and sacred activism
Deane-Drummond has argued that Christian eschatology involves
‘ecological conversion’. Skrimshire has argued that eschatology must be
about ‘affirmation of better forms of life, of justice in human communities,
and of mutual respect for both human and non-human life forms’. This joint
eschatological lens of Deane-Drummond and Skrimshire is very similar to a
secular lens of ‘sacred activism’. Hence I now examine a few of the
pertinent viewpoints expressed at two recent conferences in Australia to see
whether secular conversations on climate change can be claimed to have an
eschatological flavour.
The first conference is the ‘Climate Restoration’ forum in Melbourne held
in June 2014.476 This forum addressed a wide range of issues on climate
change. The opening address by David Sprat claimed that the internationally
agreed 2OC of global warming is not safe. He argued there is no carbon
budget left for the world to secure a safe climate with this internationally
agreed temperature limit. In order to secure a safe climate, the world must
move to an agreed low carbon energy future immediately. Ian Dunlop
claimed there was a psychology of denial in the world of finance about the
474
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possible stranding of carbon assets. He called climate change a ‘weapon of
planetary destruction’. Karl Mallon claimed that the rate of transition to
renewable energy technology required the application of a global ‘war
footing’. Gary Ellem argued for a narrative to cooperatively end the carbon
industry. Brett Parris argued that global warming is a social and eco-justice
issue, requiring a spiritual narrative and an approach to life of sacred
activism.
The overall approach of the climate restoration conference was one of
alarm, almost panic. The climate situation is so urgent, that action must be
immediate, dramatic, and similar to a war response. Of course, such a
response is both unlikely and almost impossible. With the very uncertain
and probabilistic predictions of climate science, the world’s response will be
cautious and each country will act to protect their existing life style, even to
improve their lifestyle. I suggest that a completely different narrative and
approach is required to address the global warming challenge.
The second conference was the ‘Climate Action Summit’ held in Brisbane
in September 2014.477 The opening address was by Will Steffen of
Australia’s Climate Council. Phillip Sutton claimed that the most likely
global warming by mid-century would be greater than 3 degrees. Adrian
Whitehead argued that our generation has stolen a safe climate future for
our children. George Marshall explained how the narrative of climate
change, needs to present an alternative worldview of benefit to people. Polly
Higgins spoke about sacred activism and how the health of the Earth is
related to human health. Nicole Foss explained why the profitability of the
energy sector is falling. She argued that the future energy system would
have to work with nature, be community based, and have less complexity.
She said a narrative without fear and with hope of a simpler energy system
was required.
The Climate Action Summit included a protest March through the Central
Business District of Brisbane to coincide with the Climate Action March in
New York.478 The issues presented and discussed at the Summit were
477
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similar to those of the earlier Melbourne Climate Restoration forum. The
carbon budget situation presented at the Summit was essentially the same as
the previous conference.479 The Summit had a similar sense of urgency as
the Climate Restoration conference. Its emphasis was more strongly though
on sacred activism, and how individuals and communities could act to bring
about change.
Each of the climate forums was attended by several hundred participants
comprising, expert presenters, climate activists, and concerned individuals.
Collectively, the participants represent a wide range of interests about global
warming, the future of the Earth and human life. Are the congruent
viewpoints of the two climate forums similar to the viewpoint of a hopeful
Christian eschatology?
The forum narratives have a strong scientific context that causes concern,
animating action that is varied, somewhat confused, passionate, with a
degree of despair. A safe climate for future generations is a common theme,
together with eco-justice and care of the Earth. This attitude of Earth care
engenders an approach commonly spoken of as ‘sacred activism’. This term
is used in conversation as the best way to progress action on climate change,
rather than a complacent approach of wait and see, or a negative attitude of
future demise. A clean or zero carbon energy future is mostly accepted as
essential.
All of these beliefs, attitudes, and actions are aligned with a hopeful
Christian eschatology. Collectively the beliefs affirm hope in the future of
humanity, a positive attitude of justice in the use of energy and care of the
Earth, with action to invest in a clean, low carbon energy system. How may
these views and beliefs of common grace play out in the international arena?
479
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As the world moves towards a new agreement on global warming action and
reduced carbon emissions, what are the possible outcomes from the UN
conference in Paris? The process of the United Nations Framework
Convention on Climate Change (UNFCCC) extending from Lima in
December 2014 to Paris in December 2015 is crucial for achieving a global
agreement that gives a possibility of averting dangerous global warming and
establishing a safe climate.
The Climate Institute of Australia terms this process of the UNFCCC, a
‘Cycle of Growing Ambition’.480 The report suggests that a new
international agreement will encourage ambition through time. A post 2020
framework will be based on ‘ever-increasing ambition, biennial reporting of
emissions and domestic actions, and regular assessments of collected efforts
against goals’.481 A cycle of growing ambition allows a more nationally
based approach to climate action, with a global assessment of the collective
result. The cycle is aimed at ‘transparency of national actions to build trust,
enhance accountability, allow for sharing of best practice, and help
encourage more ambitious action’.482
Australia, in particular, as a reluctant global player in decarbonising its
economy will be surely challenged by such growing ambition in its agreed
actions to reduce carbon emissions. The Climate Institute makes a
judgement about Australia’s commitment:
Australia currently makes no reference to the 2OC goal in the parameters it
will consider when reviewing our international targets in 2015. However,
in justifying its targets to the international community, Australia will need
to make a convincing case for fairness of its contribution to avoiding
dangerous climate change. 483

Australia, as an advanced carbon economy, and as the World Heritage
guardian of the Great Barrier Reef is in a very challenging situation.
Australia may become an exemplar of the world for how to, or how not to,
act in an ambitious way against global warming and climate change.
An energetic eschatological narrative
480

Policy Brief. The Climate Institute. “Australia’s Post-2020 Emissions Challenge – Our
role in the international cycle of growing ambition”. October. 2014.
481 Ibid. p. 9.
482 Ibid. pp. 9/10.
483 Ibid. p. 14.

214

I return to the opening eschatological perspective of Grimsrud. He argued
that the ‘end’ depends on how we live here and now with the ‘power of
love’ against the destructive power of empire. With respect to the empire of
a carbon economy and its global warming, the call of Grimsrud requires
working towards a clean energy economy and the restoration of the Earth to
a safe climate future. Achieving this lifestyle is an eschatological
partnership with God to care for the Earth.
Carol Berry offers an iconic example of living this way. She has studied the
life and art of Vincent van Gogh as a model of compassionate eschatology.
Berry observes that van Gogh experienced that ‘God spoke to him through
creation’. Her study explains how his art ‘attempted to record what he
absorbed through all his senses during every intensely lived moment’. She
reasons that van Gogh ‘came to realise that nature spoke a revelatory
language to all who listen and see and feel. The visible in nature became for
him a symbol for that which was not discernible to the eyes – the Divine,
the Eternal’. 484
Vincent van Gogh’s life is an iconic exemplar of how homo energos must
live on the Earth. A love and reverence for all life is the way to move the
world to the ‘end’ that is the ‘beginning’ of a new world of energy and ecojustice.

Compassion is at the heart of this way of living. Berry sees

compassion as giving our lives purpose. She sees van Gogh’s life as
‘enabling people to sense the presence of God’s love as made manifest in
creation’.485
Seeing the presence of God’s love in the created world demands action to
preserve the Great Barrier Reef and all of the Earth. As a person whose life
is derived from the Reef said ‘all animals have a right to live. They have a
right to share in the resources of the Earth’.486
An eschatological narrative that is readily translated into a secular narrative
talks of an ‘end’. It is the beginning of a new world of clean energy and eco-
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justice, of sacred activism that builds a world of abundant life for all, human
and non-human.
Christian eschatology can bring a new, more powerful narrative to the world
about how we all as homo energos must live. That new lifestyle is both
redemptive and creative. The narrative is grounded in the sacredness and
care of the Earth, in the use of energy that does no harm to the Earth’s
biosphere, and creates a safe climate for all future generations. Living
within the limits of the Earth as a creature within the community of earthly
life, teaches homo energos the inbuilt wisdom of creation and enables this
creature to be an authentic co-creator.
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Chapter 7 – An Energetic Strategy
A new energy future for a new Axial age
This thesis has presented a case for homo energos to choose a future of
prosperity, survival or extinction. I have argued that the path to a new, clean
energy, safe climate future is available. Our global society has to choose the
energy pathway that we will follow. The present is a kairos moment. The
Christian faith must engage with this crisis to creaturely existence to be true
to its own confessional claims. Our threatened world is one part of God’s
household of creation. The human species was made in the image of God
and called upon to exercise ‘dominion’ over the Earth, to care for it, to
nurture it, to preserve it, even to enhance it. This time of kairos has come
about through patterns of sin that require redeeming and transformation. On
the way ahead there must be a representative Christian presence in the
public debate on energy use and global warming.
The times we live in are dire; the time to act in order to secure a new energy
future is short. Bellah has summarised the situation succinctly:
All of us should know we are in the midst of the sixth great extinction
event – indeed we have been in it for a considerable time. All previous
extinction events have had physical causes, but this one has a different
cause: it is the first recorded global extinction event that has a bionic,
rather than physical cause. That cause is us.487

It seems as if humanity has culturally and religiously evolved to a point
where its behaviour, its way of life, is no longer compatible with the
biological limits of its home, the Earth. That claim is an empirical one
arrived at through a dispassionate consideration of the evidence. It is critical
that we find a new way of life that respects the Earth and all of its life. As it
seems certain that our future life will be energy based, we must move to an
energised way of life that is consistent with a particular set of principles and
values. That energised life will need to be just, equitable, founded in a love
of all life, and accepting of differences in the diversity of how different
cultures respect the sacred in creation. Christian faith can provide a practical
foundation for this approach to life. Such a theological claim should be
played out within a context of cultural and religious evolution. Are we at the
487
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dawn of a new Axial age of acceptance of religious difference and
diversity?
In his monumental study on religion and evolution Bellah has concluded
‘That the hour is late: it is imperative that humans wake up to what is
happening and take the necessarily dramatic steps that are so clearly needed
but also at present so clearly ignored by the powers of this earth’.488
Bellah has reasoned that the ‘dramatic steps’ needed are of a religious type.
He sees the weakness of the earlier Axial age as being that all the great
sages: ‘thought that it was they and they alone who had found the final truth.
This we can understand as an inevitable feature of a world so long ago’.489
Bellah now sees a convergence of religious acceptance, not of belief, in the
contemporary world: ‘what I am thinking now of is the increasing number
of serious students of religion who can accept religious pluralism as our
destiny without making a claim to the superiority of one tradition’.490 He
sees this convergence of acceptance of ‘human religiosity without
privileging any one tradition or any kind of tradition’491, as possibly the
beginnings of a new Axial age.
Bellah concludes his reflection of what might represent a new Axial age as
that which would ‘actualise Kant’s dream of a world civil society that could
at last restrain the violence of state-organised societies toward each other
and the environment’.492 This new Axial age would make it an imperative
for Christianity to accept a position as but one paradigm of belief about the
sacredness of creation within a plurality of religious beliefs. Bellah’s
argument is that we cannot assume that ‘we have universal truths based on
revelation, philosophy, or science that we can enforce on others, in an
ideological way of racism, imperialism, and colonialism’.493
The theological argument throughout this thesis has been consistent with
Bellah’s foundation for a new Axial age to arise. The arrival of homo
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energos presents the world with the opportunity for a new age of spiritual
enlightenment, because our future is now linked to each other and to the
preservation of our shared home, the Earth. That level of belief is much
more self-conscious and now it is digitally connected. My claim is that the
primary motivator for this new age is a new energy future that benefits all
humanity equitably. It is a clean energy future that results in a safe climate
for future generations. This energy future removes intergenerational theft by
balancing the benefits of life across the generations, across the human and
non-human world, and for the benefit of the biosphere of the Earth. It is now
important to summarise how I have made my argument theologically. This
thesis claims that the Earth needs a theology of energy, above and beyond a
science of energy and of climate change. How have I justified this claim?
Summary of a public theology of energy
The thesis claims that a reframing of core theological ideas is needed to
address the energetic and climate threat to all future life of the Earth. For
this purpose the theology developed in this thesis has been one that sought
to engage several key areas of doctrine. Those areas, which have been
privileged, have been anthropology, Christology, pneumatology, and
eschatology.
This thesis has also necessarily been a discussion on the doctrine of
creation, and how the Christian triune God relates to this world. There are
implications for other areas of doctrine, including an understanding of what
the Church is called to be, and of how we are to engage with a suffering
creation, and world, groaning under the pressure of ecological destruction.
Of critical importance for this theology of energy is its audience. The thesis
is addressing a major issue facing humankind and, as such, it is a theology
that must be interdisciplinary. It has drawn on knowledge of the energy
industry and striven to place that knowledge within a theological argument.
The flow of the theological argument has had to consider firstly who the
evolved human creature, homo energos is, within a globally, interconnected,
energised world. This examination has required the development of an
anthropology of humanity as an evolved earthly creature with a God given
responsibility for the care of the Earth, all of its ecosystems and of all
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human and non-human life. The human creature has a critical partnership
with God in the continuing creation. Humanity has failed to realise fully its
responsibility because of its inadequate or incomplete appreciation of the
scope and import of its partnership. This lack of understanding of the human
vocation is commonly expressed in the Christian tradition as ‘sin’. The
redemptive work of God is essential to correct this deficiency.
Secondly, the identified deficiency of vocational awareness and practice in
homo energos, has required the development of an understanding of Jesus
Christ as relevant to today’s energised world. The key theological point is
that Jesus Christ is the deeply incarnated ‘bridge’ between God and
humanity. Christ is seen as the creative and redeeming power and wisdom
of God who joins with ‘all flesh’ to make possible the cooperative
participation of humanity within God’s Trinitarian divine life. Jesus’
crucifixion displays the power and wisdom of God of the loving care of
creation essential to establish God’s created order in the world. Jesus
through his resurrection and ascension, as the cosmic Christ, enables the
joining of humanity in partnership with God to restore the world to its
divine created order.

This restoration is the theological meaning of

Christian redemption. Conradie qualifies this emphasis on a theology of
restoration:
The alternative to a theology of restoration is to allow room for
eschatological completion, fulfilment, and consummation. Accordingly,
salvation makes the ennobling, and not merely the restoration possible.
The aim of creation is related to God’s will to have a relationship of love
with (human) creatures. This aim to allow human creatures to share in
God’s own being is realised in Christ. The incarnation was therefore
necessary irrespective of sin. Christ is portrayed as the highest expression
of humanity. 494

Thirdly, an explanation is required as to how the wisdom of God revealed in
Jesus Christ, and continued to be accessible after his resurrection and
ascension, is activated within human society in today’s energised world,
2000 years after the death of Jesus. This explanation involves a hermeneutic
of the ‘Spirit of life’ as the vivifying agent of all life, who energises all
human activity that is in harmony with God’s wisdom for the created order.
The Spirit is God’s presence within creation animating a continuing creation
494
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to its future fulfilment. The Spirit effects the redeeming work of Jesus
Christ, so forming within the world a human society that more closely and
fully works to build a global society based on the ontology of God’s created
order. How this theology provides a basis for hope for humankind in the
future of an energised world that can potentially destroy the biosphere of the
Earth and itself needs a Christian explanation. Conradie makes a compelling
point for hope based on a reinterpretation of the world in Christian
confession: ‘That this world is God’s own beloved creation implies that God
created it, that God’s messianic representative regarded it as worth dying for
and that it is being sanctified and glorified through God’s Spirit’. 495
So fourthly, that basis for hope in the future is found within a Christian
understanding of eschatology. Christian belief and faith reveals the
possibility of a hopeful, and wondrous ‘ending’ for the world, consistent
with God’s purposes and promises for creation. This hopeful promise is
built with the cooperative participation of a redeemed humanity who lives
with love and reverence for a good creation.
The conclusion of these theological ideas has found that the energised
earthly creature homo energos requires a metanoia. There is a need for a
change of heart and mind so as to live with respect, reverence and love for
the Earth and all its life. This metanoia is no longer about personal salvation
and a privatised understanding of who Christ is for me. It is more concerned
with a way of being made and living in the image of God, within a creation
that is under threat.
This transformation of humankind has its foundations in understanding the
Word and wisdom of God upon which the Earth is built. It is an ontological
Word of relationships built on justice, equity, fairness, rest and balance. The
Earth is the teacher and healer of humanity in this transforming experience
as the servant of God’s created order. Humanity needs to repent of its
destructive way of life and embrace an alternative way of living consistent
with preserving the integrity of creation. This repentance and metanoia
constitutes the redemptive work of Jesus Christ and the Spirit.
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When homo energos connects its life in love and reverence for its home, the
Earth, it is connecting with the animating, vivifying, and energising Spirit of
life. Living with justice, love and wisdom in the world brings the healing,
saving, transforming power of God to restore the life of the Earth. The
wisdom inbuilt in God’s creation is accessible naturally through
observation, from the findings of science, from the written word of revealed
scripture, in creative works of poetry, art, prose, and in the life enriching
features of the built environment. Energy can be an essential agent in
transforming homo energos to God’s way of life- enhancing wisdom in the
world.
Restoring balance in the use of energy by homo energos involves taking
measures of adopting renewable, low carbon energy technologies. These
energy technologies will reduce greenhouse gas emissions, and ameliorate
the affects of global warming. This new energy system has to be built as
cooperative global action for the common good of all. How this new energy
system might be established can be seen in some of the ‘signs of the times’
that a movement to a new way of energising society is underway.
An energetic transformation
Leonardo Boff and Mark Hathaway have mapped the ‘ecology of
transformation’ that provides a practical way of conceiving how global
transformation can occur. Their ecology focuses on ‘bioregionalism’. Whilst
their approach does not include energy, it does point to new developments
that are occurring in decentralised and community based energy systems.
Boff’s and Hathaway’s theology is founded on the ‘Malkuta’ of Jesus, or the
‘kingdom’, or the created order of God. They have linked the ‘Malkuta’ of
Jesus’ teachings to the ‘Tao’ or the Way of Chinese Daoism, and described
it as the great Way:
It is a hidden organising principle, the way things work, an orderly process,
guiding the unfolding story of the universe. In this Tao lies our great hope,
for if we learn to tap into its dynamic wisdom, if we open ourselves to be
guided and nourished by it, then we can truly find a Way toward a more
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just and sustainable world where human beings flourish as part of the
greater community of life on earth. 496

They summarise their assessment of the world’s order as not being ‘natural
or inevitable’. Their claim is that the disorder of the world: ‘violates the
principles of evolution that have guided the unfolding of life on the planet,
and indeed the story of the cosmos itself’.497 Their vision of an alternative
society for: ‘living well in harmony with the greater Earth community, with
the ethics of respect, care, beauty, and right relationship’498, is characterised
as being built on the principles of bioregionalism. These principles are, they
claim, based on: ‘the traditional ways that humans lived for millennia before
the first empires arose five thousand years ago. In its modern form, the
bioregional movement is now over 20 years old’.499 The bioregional
principles are:
Sustainability; economic justice and equity; biological and cultural
diversity; rootedness in place; self-reliance and openness; democracy,
participation, and subsidiarity; cooperative self–organisation; sharing of
knowledge and wisdom; responsibility and rights; balance. 500

My theological argument has been that all of these principles are possible
within an energised global society. Hathaway and Boff’s principles for
bioregionalism are equally applicable in an energised interconnected world.
The world’s production and use of energy is the major determinant of an
enriched future for all, whilst preserving the integrity of creation. Hence I
have argued that an equitable energised world is a prior determinant of a
just, sustainable world more so than bioregionalism is.
However, an important part of the world’s energy solution will be an
increasing use of local energy sources, particularly solar. There are already
signs of a movement worldwide away from a totally centralised energy
system, although centralised energy production of coal, gas, nuclear, hydro,
and even solar and wind will continue for many decades into the future. The
more important factor than bioregionalism, which could be seen as a
reversion to a primitive lifestyle, is the movement of homo energos to a
496
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clean energy future. It is now time to describe what that movement may
look like.
Pathways to a clean energy future
The model of eschatology that this thesis proposes is bound to scientific and
empirical criteria. My claim is that the ‘ending’ of humanity is dependent on
the following criteria:
- The degree of cooperative participation of homo energos with God, in
terms of a change of heart and mind towards love and respect for the Earth
and all its life forms.
- The extent of realisation and acceptance of the opportunity for all
humanity to have a just, equitable, and enriched energetic future.
- Accepting that the way energy is produced and used is the most important
aspect of humanity’s progress and future. This acceptance is the great moral
issue of our age.
The International Energy Agency has developed possible clean energy
pathways to the future. Because all the renewable energy sources of wind,
solar photovoltaic, solar thermal, hydro, and the low carbon source of
nuclear, produce only electricity, the future energy pathways must become
more intensively electrical. Two central energy pathways are involved. One
is an energy production pathway involving a movement to the renewable
sources, whilst the other is an energy use pathway, requiring a movement to
electrified transport and the electrification of buildings.
The executive summary of the International Energy Agency’s report
highlights the extent of the challenge confronting an energised world:
ETP 2014 analyses three possible energy futures to 2050:
- 6OC Scenario where the world is now heading with potentially
devastating results
- 4OC Scenario reflects stated intentions by countries to cut emissions and
boost energy efficiency.
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- 2OC Scenario offers a vision of a sustainable energy system of reduced
greenhouse gas and carbon dioxide emissions. 501

These scenarios show clearly that the agreed limit of global warming at 2OC
is an impossible dream, unless drastic action is taken urgently. The
International Energy Agency’s central strategy is a combination of
electrification and renewable energy. The intent of the strategy is consistent
with an energetic theology that gives homo energos the best chance of
survival and prosperity in a world of energy justice and eco-justice for all.
The two elements of the energetic strategy are both extremely challenging
and demanding of urgent global action. There are signs of progress towards
a more intensively electrified world but not yet a movement away from
carbon fuels:
Globally, growth in electricity demand is outpacing all other final energy
carriers; this creates potential for radically transforming both energy
supply and end use. The transition to electrification is not neutral: in fact,
decarbonisation requires a massive reversal of recent trends that have
shown continued reliance on unabated fossil fuels for generation.502

The global move to electricity offers the opportunity for a clean energy
future. This movement is only achievable if there is a commensurate move
to renewable energy sources away from carbon sources in the production of
electricity, and an accompanying move towards the electrification of the
global economy. At present the world’s electrical energy share of total
energy use is only 17%.503 This share must increase to 30% of which at least
70% must be renewable by 2050 to keep global warming within the agreed
2OC limit. The International Energy Agency sets several targets for 2050 in
its scenario for a safe climate:
By 2050, electricity overtakes the use of oil products to become the
dominant final energy carrier.
The actual share of electricity in total energy demand progresses towards
30% across all regions.
Carbon dioxide emissions per unit of electricity must decrease by 90% by
2050 to meet the 2OC target.
501

International Energy Agency. Energy Technology Perspectives 2014 - Harnessing
Electricity’s Potential. Paris. IEA. 2014. p. 8.
502 Ibid. p. 10.
503 Ibid. p. 36. “Electricity comes second with only 17% in the final energy demand mix,
but is rapidly increasing. Worldwide, electricity consumption more than doubled from 1974
to 2011”.

225

Renewables surpass 70% and fossils drop to just over 20% in 2050, while
nuclear maintains a 7% share.
‘Systems thinking’ is needed in the transition to a future system in which
electricity from renewable generation is the dominant energy carrier. 504

The energy supply side moves away from fossil fuels to renewable energy
whilst the energy use side moves to electricity. This represents an energetic
and industrial transformation. The importance of the International Energy
Agency report is not so much in its very comprehensive and prescriptive
detail but rather in its demonstration of technologically feasible energy
pathways to achieve the 2OC global warming limit. All the required energy
technologies are already proven, on both the supply side, and the user side,
although significant improvements in solar technology, storage batteries,
and electric cars are underway.
The challenge for the world is the dramatic shift away from carbon
technologies, both on the supply side and the user side. Coal, oil and gas
technologies will diminish, both in energy production, and in energy end
use, in transport, and in how buildings of all categories are energised.
Pathways to deep decarbonisation
The pathways to a clean energy future and the pathways to deep
decarbonisation are synergistic. The independent Sustainable Development
Solutions Network (SDSN) researched and published their report on “Deep
Decarbonisation Pathways” for the UN Climate Leaders Summit in
September 2014. The stated purpose of the project is:
The Deep Decarbonisation Pathways Project is a collaborative initiative to
understand and show how individual countries can transition to a lowcarbon economy and how the world can meet the internationally agreed
target of limiting the increase in global mean surface temperature to less
than 2OC. 505

The executive summary of the preliminary report concludes that ‘avoiding
dangerous climate change and achieving sustainable development are
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inextricably linked’. Furthermore, ‘addressing climate change requires deep
emission reductions of all greenhouse gases including the deep
decarbonisation of energy systems’.506 The report says further:
Limiting the increase in mean surface temperature to less than 2OC
imposes a tough constraint on cumulative greenhouse gas emissions. To
have a probability of two-thirds of staying within this limit the level of
global cumulative carbon dioxide emissions must be in the range of 550Gt
to 1300Gt by mid century.507

This large range of cumulative carbon emissions is indicative of the huge
degree of uncertainty in climate change science. The range reflects the
eschatological call as to ‘how hot does the planet have to warm before the
world takes urgent and decisive action’?
Carbon dioxide emissions are the largest component of greenhouse gas
emissions at 76% and come mainly from the energy industry. The ‘2OC
scenario (of the IEA) gives only a 50% probability of staying within the
temperature limit if carbon dioxide emissions from energy decline globally
to 15Gt carbon dioxide by 2050’.508 For strongly carbon-based economies
like Australia, China, and the USA, the required carbon emission reduction
is daunting. Without a decarbonisation program the report claims that ‘the
world is on a trajectory to an increase in global mean temperature of 3.7OC
to 4.8OC. Allowing for climate uncertainty this range expands to 2.5OC to
7.8OC.’ 509
This degree of uncertainty reveals why reaching any global agreement is so
fraught. Yet the level of uncertainty gives a strong argument to a hopeful
eschatological approach to energy use and climate change, built on global
justice in energy use, eco-justice in the care of the Earth by the preservation
of all ecosystems. The deep decarbonisation pathways report sets three
pillars for the decarbonisation of energy systems, all of which have an
eschatological intent: ‘Energy efficiency and conservation - Low-carbon
electricity - Fuel switching from highly carbon intensive fossil fuels in
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transportation, buildings and industry to lower carbon fuels, including low
carbon electricity’. 510
These pillars are the same as proposed by the International Energy Agency
report on electrification of the world’s energy economy with renewable and
low carbon energy sources. The ‘pathways to deep decarbonisation’ report
shows a trend towards a Christian eschatological approach to climate
change and eco-justice for a more just energised world. How might these
twin paths of deep decarbonisation and a clean energy future be achieved
with energy technology?
A zero carbon - energised world
The International Energy Agency predicts that solar power could possibly
be the dominant source of electricity by 2050. Both photovoltaics (PV) and
solar thermal electricity (STE) are becoming competitive in electricity
markets and growing in market share. Together these two sources of solar
energy could provide 27% of world electricity generation by 2050. Wind
and hydro energy would rank first and second ahead of these two solar
sources separately.511 The transition to a solar energy world will represent
an energetic revolution. As of the year 2014
Solar energy accounts for less than 0.5% of global primary energy use. But
with accelerating technology improvements, the costs of deploying this
resource are rapidly decreasing, and solar energy will play an important
role if the future energy system is to be largely decarbonised. 512

This forecast movement by the International Energy Agency to a solar
energy world is consistent with the mitigation response options to climate
change called for by the Intergovernmental Panel on Climate Change
(IPCC). The IPCC report options include ‘key measures to achieve
mitigation goals include decarbonising electricity generation, as well as
efficiency enhancements’. The extent of electricity decarbonisation required
for a stable climate is described as: ‘fossil fuel power generation without
CCS is phased out almost entirely by 2100’.513 This call by the IPCC has
510
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been published in the media as ‘IPCC calls for zero carbon by 2100’.
Actually it is a call for zero carbon electricity generation. The world is
unlikely to be totally zero carbon energy by the end of this century.
Notwithstanding these different interpretations the world must move along
an energy pathway of decreasing carbonised energy and moving to
renewable, cosmic based sources of energy.
It is this energy transition, or revolution that represents the energy
battlelines of the world for the remainder of this century.
Energy battlelines
Northcott has argued forcibly that the climate crisis will be the driver that
resolves this battle. The resolution will not come without some serious
economic pain for many investors:
The capital and stock values of fossil fuel companies, which are the most
powerful of modern economic corporations, rest in part on their claimed
reserves of fossil fuels. If, as climate scientists claim, the burning of these
reserves will destabilise the climate, extinguish myriad species, inundate
coastal cities, and lead to the desertification or flooding of much farmland,
then the value of these reserves is contentious.514

Of course, the loss of corporation and investor value goes beyond the value
of fossil carbon reserves. Economic loss also involves capital asset value,
with the risk of devaluation and even stranded investments. The energy
transformation of the world whilst being economic on a global scale will
cost established investors. Yet there are already signs that the reality of
climate change will positively affect corporate decisions.
Andrew Mackenzie, the Chief Executive of BHP Billiton recently said
publicly that the ‘Green horizon’ may cause his company to ‘gradually
move away from mining coal’. He observed that
The whole challenge of decarbonising energy is one we have to see as a
shared challenge, this idea that somehow you penalise people who produce
the energy source without thinking about those who consume the energy
will never solve anything. We all have to change the way we live our
lives.515
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There is a degree of conciliation in this statement. Of course, there will have
to be conciliation with the economic losers for the energetic benefit of all.
This is part of the eschatological challenge. How serious does the climate
situation need to get before there is a justification for authoritarian edict to
reduce carbon emissions? Will the world leaders respond to avoid resource
depletion, habitat loss and economic disruption before the world faces
regional war and a refugee catastrophe? This battle is being fought on many
fronts, but its frontline is the process of United Nations Framework
Convention for Climate Change to find a global agreement for carbon
emissions and movement to a clean energy future.
A vivid example of the energy battleline was on display at the Clean Energy
conference in Sydney in July 2014.

Clean Energy conference
At the Clean Energy conference “ Energy at the Crossroads”516 the future
direction of the energy industry in Australia was comprehensively
discussed, politically and technically. Australia is an exemplar of some of
the most adverse political interference in the world for the future of the
renewable energy industry. The Abbott government has already abolished
the carbon tax legislated by the previous Labor government and is seeking
to weaken the legislated mandatory renewable energy target. The Abbott
government’s support for the continuation of a carbon energy economic
future has caused a serious loss of confidence and investment in the clean
energy industry in Australia. The energetic future of Australia as explained
at the conference is summarised below.
At the time of the conference, 14% of Australia’s electricity industry was
renewable. Clean energy installation had caused over supply and disrupted
coal based electricity generation in the national electricity system. Because
of the government’s lack of commitment to clean energy, the conference
delegates had no clear vision for the future of the clean energy industry. In
2014, investment in renewable energy virtually stopped in Australia. This
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Clean Energy Week. Sydney. July. 2014.

had caused significant uncertainty within the industry and much concern
was evident amongst the delegates about their future employment.
However there are some positive signs of the renewable energy industry
continuing to grow and become more competitive. The University of New
South Wales solar research unit, funded by the Australian Renewable
Energy Agency (ARENA) now leads the world in developing the next
generation of solar energy technology. In December 2014 the solar
technology unit at the University achieved a world record of above 40% for
solar energy conversion efficiency.517 Against this positive sign, the
Australian government’s policy as presented at the conference is to have a
balanced energy market with coal, gas and renewable energy. The
proportion of each is unclear. The Government spokesperson said Australia
will continue to export coal, and increasingly LNG.
The Australian political energy context is indeed a battleline between a
carbon energy future and a clean energy future. In a joint panel discussion
with the ‘captains of industry’ it was agreed that the narrative for clean
energy future has to improve. The visibility and aesthetics of solar and wind
energy do not have broad community acceptance. The merit in the use of
clean energy for economic growth and for care of the environment has not
been effectively communicated. The forum discussion suggested that
achieving a clean energy future would require a shift from the existing
situation of supplying energy to the consumer to working with the
community to offer alternative energy solutions.
On the political front in the energy battle is a new electricity regulatory
framework under development by the Australian Energy Regulator that will
be technology neutral.518 Customers will be able to have multiple retailers
with different energy services. Smart meters will enable consumers to have
the energy services they prefer. Its timeframe for implementation is within a
decade. A customer survey in Australia has shown that 47% of consumers
“ARENA-funded UNSW team has converted a world record of over 40% of sunlight
into electricity, with an innovative take on Australian solar tower technology”.
[http://reneweconomy.com.au/2014/unsw-sets-solar-efficiency-world-record-usingaustralian-tower-technology-31107]
518 Australian Energy Regulator. Retail Markets. [http://www.aer.gov.au/node/446]. The
model presented at the Clean Energy conference is in a developmental stage. It has not been
legislated.
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want their own source of energy, whilst 55% want solar energy. There is a
high level of dissatisfaction with all electricity retailers.
All of the above observations from the Clean Energy conference reveal an
energy industry in tension and transition. Empowerment of electricity
consumers, combined with effective education is the likely path to a
transformation in Australia’s electricity industry. However, the policy of
Government is still a critical factor in whether the energy industry
transforms in the near future, or causes a lag of many years. The
breakthrough in solar conversion efficiency augurs well for a stronger
movement to local and community supply of electricity. This movement
will reduce the degree of centralisation of energy supply, giving consumers
more independence and choice of access to renewable energy.
A personal energetic narrative
The energy battle now underway in Australia has caused me to reflect on
how long this battle has been going on, and how I was at the forefront of the
initial moves to a clean energy future. In my professional life in the
electricity industry, with Pacific Power, I led the development in 1994 for
the New South Wales Government of a strategy for ‘a new energy future’.
The associated strategic vision to ‘lead the transition to a sustainable energy
future’ required phasing out of coal generation, and building only low
carbon gas, zero carbon wind and solar electricity generation plants.
Subsequently Pacific Power built Australia’s first commercial wind farms at
Crookwell and Blayney in New South Wales. The corporation invested
heavily in solar cell development through its subsidiary, Pacific Solar.
Based on my strategic experience I was invited to speak at public forums
throughout Asia in Shanghai, Beijing, Hong Kong, Singapore, Hanoi,
Tokyo, and Manila. The conference topics covered renewable energy,
industry reform and strategic leadership. At that time I saw dimly that the
Christian faith could offer a new and different perspective on an energised
world.
I now see clearly that humanity’s energised life needs to be linked with its
creaturely nature in a created divine order. Humanity is not the Earth’s
master or its owner. The Earth is not a resource to be exploited to
232

exhaustion. It is a living ecosystem of which humanity is an integral part.
An energised lifestyle need not be destructive or a death sentence for life on
Earth. It can be seen as a necessary step along God’s pathway for the future
realisation of God’s ‘ending’. Humanity can find its way to this future if it
learns from the Earth the inbuilt wisdom of God and become partners with
God’s Spirit in its energetic path.
I have taught more than a thousand engineers and executives in China’s
electricity industry about strategic leadership and corporate reform. During
the period of electricity industry reform in China from 1996 to 2003 I had
the opportunity to share the story of reform in Australia. The nub of my
story telling was about the responsibility of managers to serve the common
good of the people by better corporate and environmental performance. A
narrative must stimulate its audience to form their own vision and motivate
them to talk about it and act accordingly. China’s Minister for the electricity
industry confirmed with me that a conversation for improved performance
was happening amongst his senior executives.
My talks on strategic leadership were based on the principle that effective
strategy always demands the identification of ‘ends and means’. It is very
common to hear a focus on the ‘ends’ usually as a ‘vision’ with little or no
detail of the ‘means’. However, ‘ends’ is more than vision, it is a narrative
that speaks to people and motivates them to action and to formulate their
own ‘means’. An energetic ‘ends’ for the world needs a narrative in which
all benefit from a more enriched life enabled by the full, equitable, just
expression of each person’s creativity. The ‘ends’ of human progress can be
envisioned by everyone as a world in which all life flourishes in a way that
preserves the richness of God’s good creation. Creation’s integrity is
preserved, restored and enhanced. The energetic ‘ends’ is the establishment
of a safe climate for economic and human progress.
‘Means’ is the way in which these ‘ends’ are envisioned and actioned by
each person. The ‘ends’ as described above can only be achieved by the
elimination of oppression, enslavement and poverty throughout the world.
One group of people cannot benefit from an energised world to the
detriment of others. The carbon sequestration capability of the Earth cannot
be used disproportionally or to excess by any group of the world’s
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community. Nor can the ecology of the world be exploited and destroyed to
allow homo energos to use energy in an unrestrained way. There must be
balance between the energetic needs of humanity across the world, across
today’s and future generations, and across human and non-human life.
Whilst every person should have the democratic freedom to determine their
own ‘means’ to the strategic ‘ends’, the world needs global political
leadership, agreement and legislation to set the framework for the ‘energetic
ends’. The only technological means available to homo energos to follow a
path to a hopeful ‘energetic end’ is through a clean, electrified, decarbonised
energy strategy. This energy strategy defines the ‘new energy future’.
For this new energy future to be realised, the global community has to reach
an agreement in which every nation commits to contribute equitably to
reducing its carbon emissions, and to converting to renewable and low
carbon energy. Even the developing nations must move to clean energy
systems. This transition to clean energy is being enabled partly by the UN
Green Climate Fund to which developed nations contribute in order to
finance the energy transition by developing nations. 519
The world is already embarking on its third economic transformation. The
first transformation was agricultural and human settlement. The second
transformation was the use of coal, steam and the mechanisation of industry.
The third transformation is to a clean energy future in combination with the
digital economy that empowers the individual consumer. This third
transformation will more strongly connect humankind with its earthly
existence.
This third transformation is Berry’s ‘third mediation’. Several years before
my own metanoia about coal fired power stations and their impact on the
earth’s biosphere, Berry was writing about ‘creative energy’. Berry
observed that the ‘ever-improving human situation is bringing us to
wasteland instead of wonderland’.520 He realised that all life including the
creation itself was energy dependent: ‘The universe can be seen as a single,
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if multiform, energy event’.521 He argued that the religious world was
mostly concerned with redemptive energies to the neglect of creative
energies: ‘we seldom get to our functional role within the creative intentions
of the universe’.522
Berry was prescient in seeing a creative ‘end’ to an energised world, to the
world of homo energos. He foresaw a creative energetic strategy:
The modern question has always been the control of energy that exists on
an order of magnitude many times greater than what was available in prior
periods of history. Whatever the direction taken by the human community,
its consequences will be vast beyond the imagining of any former
generations. What is needed is a comprehensive change in the control and
direction of the energies available to us. Most of all we need a commitment
from an industrial wonderworld achieved by plundering processes to an
integral earth community based on a mutually enhancing human-earth
relationship. This move from an anthropocentric sense of reality and value
to a biocentric norm is essential.523

Berry’s dream of the Earth, involving a creative biocentric energy future is
emerging across the world in the movement to a clean energy, safe climate
future. My feature in the South Sydney Herald spoke about this future.524
A Christian narrative of a ‘new energy future’
What are the core aspects of a Christian narrative of a ‘new energy future’?
This thesis has claimed that God the Creator is committed to the Earth’s
prosperity in a partnership, or co-creator role with humanity, including
homo energos. God’s order for creation is built on an ontology of justice,
compassion, equity and fairness, which if violated results in violence, war,
oppression, and destructive suffering. There is a redemptive or liberating
necessity to correct, redirect human attitude and behaviour towards a
transcendent wisdom as the carer and custodian of the Earth.
This redemptive action of God takes place by a deep incarnation, a
revelation of God’s suffering with and for creation, in the life, death and
resurrection of Jesus Christ. Jesus’ incarnation has both a historical
relevance by his presence within human society and a cosmic relevance by
521

Ibid. p. 24.
Ibid. p. 25.
523 Ibid. p. 30.
524 John Williams. “Clean Energy and a Safe Climate Future”. South Sydney Herald.
August 2014. Feature. p. 10.
522

235

his divine presence within the life of a Trinitarian God. The Word or
wisdom of God is now incarnate within earthly life and accessible to all
humanity on divine conditions.
The enlivening or activation of this wisdom is a transforming work of the
Spirit of life that works in complete harmony with the cosmic Christ. God’s
deep involvement with humanity and its evolution to the creature homo
energos allow the transformation of humanity through its own earthly
suffering to learn what its earthly responsibility is. The use of energy by
homo energos is revealing that a carbon-energised lifestyle is incompatible
with an earthly existence. The ecology of the Earth is showing the world
that it must find another way to energise its dynamic, connected,
mechanised way of living.
Christian theology can make available a belief system and narrative to any
audience about how to live in this world in an energetic way. That narrative
is formed and evoked by an interdisciplinary approach of theology, Earth
science and energy technology. The emphasis on each discipline needs to be
adapted to the audience, whether secular, academic or the Church. The
challenge then becomes how to adapt this Christian narrative to the public
space?
Clive Ayre has addressed this challenge by examining the place of the
church in eco-mission, asking the very pertinent question: ‘Where on Earth
is the church?’ He suggests that however this question is answered: ‘it is
certain that the church in the eco-crisis is in a very public place and must
exercise its mission in the public square’.525 What then should be the
narrative of the church in the public square? Ayre argues that the Christian
message on environmental care: ‘is not merely a pragmatic response to an
increasingly obvious problem and does not rise and fall with perception of a
crisis. Rather, it is theologically driven’. 526
Ayre builds his case for the church’s narrative that it must be a ‘creationencompassing theocentrism’, or a ‘theistic biocentrism’, in order to portray
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God’s and our relationship with creation’.527 He links the place of the
church in the Earth to its place with God, creation and humanity, reasoning
that ‘Every aspect of our theology, from incarnation to eschatology, has
something to say about the Earth’.528
The eco-mission of the church becomes for Ayre: ‘as saving, redeeming,
restoring, liberating, or healing the earth’.529 Ayre builds a case for the
church to integrate within its mission program a ‘practical public theology, a
mission in the public square’ developed as a programme of ‘eco-mission’.530
He questions whether the church can ignore or must actively participate in
the crises of our time and to that end the church must ask how ‘it
participates in the mission of God that extends to the whole Earth’. An
important question in deciding on its ministry is ‘whether God is a templedwelling institutional God or a tent-dwelling, mobile God whom we are
called to follow amidst the issues of our time’. His conclusion is that more
people in the church must hear: ‘the call of God in the cries of an embattled
Earth’. 531
Ayre makes the integrating link of the church’s narrative – it must be
centred on the Earth. The link with a theology of energy then becomes the
impact of carbon energy on an embattled Earth. This narrative already exists
in various forms but can be expanded with Christian notions of healing,
liberation, prosperity and equity. Such a Christian narrative would bring a
stronger dimension to the worldwide debate about the need to act on carbon
energy use, global warming and ecological destruction. The absence of a
powerful narrative about the necessity for a clean energy future was
emphasised at the Clean Energy conference in Sydney.
The conversation at the Clean Energy conference identified that the
narrative for a clean energy future needed enhancement and was at the
energy battleline. A single alarming catchline is not successful. Rather, the
perception of the individual and collective energy consumer needed to be
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understood. Different perceptions related to health issues from atmospheric
carbon pollution; sterilisation of land and water from coal and gas mining;
risk of destruction to ecological wonders from mining and carbon transport;
the life style of future generations; and dependence on a centralised energy
supplier, rather than energy independence and choice for the consumer.
Marshall at a public forum in Melbourne spoke about his research and
findings on how the narrative of climate change needs to be matched to the
audience. His findings conclude that ‘effective emotions’ always overrule
‘analytical reasoning’. The least effective narrative is about ‘climate
change’ itself. He claims there is a ‘public silence’ around climate change
talk, and that the international process based on a narrative of climate
change has failed. Marshall argues that successful narratives must be based
on: ‘proximity in extreme weather events, lived experience, metaphor, and
social signals of threat’.532
The secular narratives of Marsh and those proposed at the Clean Energy
conference only touch on the Christian perspective, that the use of carbon
energy is destroying God’s creation, the Earth. The Earth and all of its life
systems are embattled. Our very existence within the ecology of the Earth is
at risk. This crisis is a theological issue, and must be told in a meaningful
way in the public square. The church can no longer avoid its call to save,
liberate, redeem and heal God’s creation. If the church does not act in its
mission to restore the Earth, then ‘where on Earth is the church?’
Ayre in asking this challenging question has developed a beginning’s guide
for churches on a theology and practice of Earthcare.533 This is a very
important step for all churches to start the journey to a Christian eco-praxis.
However, the other important step for the Church as the representative of
Christ in the world is to become strategically engaged in the global debate
about carbon energy use, and its impact on God’s creation.
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Calling for the Church’s participation in the global debate of energy use and
global warming is very challenging. It requires that Christians learn how to
be bilingual with a capability of speaking and being understood in a secular
language. The other side to this linguistic capability is to translate the
secular debate into theological relevance. The Church has not shown its
capability to do either task well. The Church tends to separate the linguistic
realm of church and its sacramental language without readily incorporating
public issues with all their nuances. Likewise the weaving of a Christian
theology into a public narrative is often a skill lacking within the
congregational life of the local Church. It is the art of being bilingual that
will determine the Church’s success or failure in participating in debates of
importance to the Earth. For that bilingual task to be done well will require a
church to actively engage with the difficult issues of concern in its local and
global public domain.
The challenge for the church is to learn and apply de Gruchy’s seven
principles of a good praxis for a public theology. Biggar’s concern that
Christians need to behave in their theological arguments by being aware of
their audience is critically important. My experience of talking and writing
in the public space, including the political space, has taught me how much
this praxis is an art. Most of all it is a skill of relationship and connection
with your audience. How could the art and skill be otherwise in God’s
relational world?
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By Way of An Epilogue
A New Year’s Eve Flight to Antarctica
On New Year’s Eve 2014, I flew with my wife to Antarctica in a Qantas
jumbo jet, fully loaded with 384 sight seeing passengers and crew. We
arrived over the continent as the New Year of 2015 dawned. We spent more
than four hours in full daylight flying at low levels over this vast ice covered
land, seeing an unexpected eruption of the active volcano, Mt Erebus. Our
flight covered the southern end of the Transantarctic Mountain range, the
Ross Ice Shelf, and the Ross Sea. We flew over the USA American and the
Italian bases.
Pat Quilty, the former head of Australia’s Antarctic Division Research was
our expert tour guide, explaining our locations, its geography, geology,
history and science. He repeatedly emphasised the impact of global
warming on Antarctica. An article was published in the Sydney Morning
Herald of this quite unusual scenic flight of Antarctica.534 These Antarctica
flights do not usually go so far south nor cover the Ross Sea, the Ross Ice
Shelf or the surrounding Mountain range, including Mt. Erebus. It was a
unique flight due to low- level cloud over the normal flight path. The Ross
Ice Shelf has the single largest area and depth of ice in the world. The
American base airport is built on this ice shelf.
My primary interest in taking the flight was, of course, the impact of global
warming on Antarctica. The news is not good. The Antarctica Peninsula on
the northernmost part of mainland Antarctica is melting. Apart from the
informed narrative of Quilty, I had read McClintock’s scientific work on the
impact of global warming on Antarctica.535 The ice continent holds more
than 90% of the Earth’s ice. If it all melts the world’s ocean levels will rise
by 60 metres.
Signs of the ‘disappearing land’ are already apparent. All of the life forms
of Antarctica have evolved to be ice dependent. The foundational food
source is krill, which feeds after hatching on plankton that grows on the
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underside of the ice. All the way up the food chain, krill provides the source
of food. McClintock has explained what the loss of plankton means for life
in Antarctica:
With less phytoplankton, and of poorer quality, populations of krill along
the northern region of the peninsula are disappearing. And unfortunately
for the seabirds, penguins, seals, and whales, the krill are being replaced in
this region by vast numbers of salps. Krill prefer cold waters with high
densities of phytoplankton, and they depend on the presence of sea ice
because, as juveniles, they feed on diatoms that grow on the under surface
of the ice. Salps prefer slightly warmer seas free of the ice. The seabirds,
penguins, seals and whales that ply these seas find salps no substitute for
krill. Akin to substituting steak with lettuce, salps, nutritionally, are
essentially bags of water.536

Some species are already threatened in some locations. One well-known
species under threat are the Adelie penguins, well know from the movie
‘Happy Feet’. The eggs of these penguins are hatched on rock. The
penguins even make rock hatcheries. In some locations, a warmer humid
climate is causing snowstorms at hatching time. The melting snow drowns
the hatching chicks.537
The full implications of global warming and climate change for both the ice
and the life of Antarctica are still under scientific assessment. It is not
possible to make any firm statements about the future of this barren, yet
ecologically rich wilderness. What can confidently be said is that the
implications of global warming and climate change for Antarctica are dire.
Our time for dramatic change to move to a clean energy future, that can
slow and stop global warming, stabilise the Earth’s climate, so slowing the
destruction of habitat and its ecosystems is short. Our human future has
probably never been so precarious. Global attention to the affects of global
warming, climate change and ice melting are usually focussed on the Arctic
and Greenland. Yet a greater catastrophe in terms of global impact and
ecological loss looms in Antarctica.
Northcott, in his introduction to A Moral Climate, used an icon of the
destruction of Tasmania’s hardwood forests and their unique ecosystems as
his call for climate action. I have used the Great Barrier Reef and Antarctica
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as my icons for ecological catastrophe and ice melt that together show how
embattled is the Earth and how imperilled is life on Earth. Our Earth is not
just disappearing, it is being killed, it is dying, and homo energos will face a
degree of extinction with the Earth, if it does not act soon and dramatically.
The kairos time for strong theological narratives and praxis is now. This
thesis provides the theological foundation for the creative development by
many Christians of narratives and praxes that speak and act on behalf of the
Earth.
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Appendix - A Brief Autobiography and Its Impacts
My professional life in the electricity industry
My electricity industry experience spans 41 years (1962 to 2003). It
includes work as an electrical engineer on coal, gas, wind, and solar
generation technologies in Australia, Switzerland, Japan, China, India and
South East Asia. In the later executive phase of my career I worked for
fifteen years in energy strategy and as a corporate reformer. This experience
took me into Asia where I consulted with electricity entities on improved
asset, corporate, and environmental performance.
In my early years as an engineer, I worked in the operations, maintenance,
design and construction of coal-fired power stations. In 1975/6 on
professional development, I lived with my family in Baden, Switzerland
where I worked with Brown Boveri (now ABB) on the manufacture of large
steam turbogenerators.
From 1978/81, I had the good fortune to live in Tokyo, Japan with my wife,
and three sons as the New South Wales Government industrial
representative. I immersed myself in Japanese culture, and in a study of
Japan’s language, history and Zen literature.

My interest in all things

Japanese including the reading of haiku poetry continues to this day.
One of my responsibilities in Japan was to inspect the manufacture and
testing of the 700 Megawatt turbogenerators for the Eraring coal fired power
station in NSW. A decade later (1988 to 1991) I had responsibility to
manage the extension of life of these large electricity generation units from
a design life of 25 years to an operational life of 60 years, or to about the
year 2040. This engineering achievement now looks somewhat contentious
with the recognition of global warming. The new understanding of the
Anthropocene age carries a remnant economic investment in fossil carbon
technology, which will be difficult to entirely remove this century. This
large investment in fossil fuel based technology is the major cause of global
warming throughout the world. Yet the investment continues apace and
remains the foundation of the world’s industrial and economic growth. I
have a professional sensitivity to the drastic consequences of continued
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investment in carbon technology much of which has fifty years of
operational and investment life or more.
As a senior executive, I led the development in 1993/4 of the new strategic
plan for the New South Wales electricity generation industry. This followed
shortly after the first climate change summit of the United Nations in Rio in
1992. The growing awareness worldwide of global warming from carbon
dioxide emissions, particularly from coal fired power stations demanded
consideration of the climate change implications.
Hence preparation of the strategic plan involved extensive consultation with
industry partners and stakeholders, including a two-day convention in
Sydney called ‘Energy for Life’. This concept has become of immense
importance to my thinking about energy, economics, equity and ecology.
The final strategic plan with a vision to ‘Lead the transition to a sustainable
energy future’ advocated phasing out of coal fired power generation and
into gas, wind and solar. Since then only these low carbon and renewable
sources of energy have been used in new electricity generation plants in
New South Wales.
This strategic planning process changed my thinking to a realisation that
energy has many dimensions. It is not only foundational to economic
development - it is of the essence as to how humanity creates its destiny on
planet Earth. Energy is ubiquitous. It shapes the functioning of human
society and the use of power by governments, corporations, communities
and individuals. Energy must be life giving and at the heart of how human
society is formed and structured.
My experience in Japan was to lead from 1996 to a seven-year period of
management of my employer’s - Pacific Power’s business in China, India,
and South East Asia. My work was entirely related to the reform of the coal
fired electricity industry.
I studied the Chinese language, and extended my knowledge of China’s
religion, culture and history, including after retirement in 2007/9, a Masters
of Asian Studies. I made every effort to engage with China, and I became
well known throughout China’s electricity industry. My reputation lead to
the giving of a Chinese name: ‘Wei Li Min’. This name is a transliteration
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of Williams, and means, ‘Protector of the people’s benefit’, or the common
good. My work was seen as making me a good communist. My business
card carried this Chinese name.
I was the project director of China’s first electricity market in Zhejiang
province that attracted interest from China’s Premier, Zhu Rongji, his
industry policy adviser, Wang Jun, and the electricity industry Minister, Lu
Yangchang. Wang Jun, one of China’s ‘Princelings’538 and Lu Yangchang
required regular briefings about my reform work in the electricity industry.
In a private discussion in Beijing with Wang Jun I briefed him about the
restructure of Australia’s electricity industry. In comparing it to a proposed
restructure of China’s electricity industry, he told me that a critical design
criterion was to provide enough corporate entities to give a presidential
position to all the key people in the industry who were senior members of
the Communist party.
Structure is mostly about positions of authoritarian power and the
Communist party had to retain control of the entire industry. Wang Jun
would not be able to make a recommendation to the Premier about industry
restructuring that did not comply with this requirement. Structure is
important for organising and coordinating but the more important criterion
is the culture or values of the organisation and how the power of position is
used. All too often the power of position is abused and used to benefit those
who hold power, rather than being used to benefit the common good of the
people. The link between different cultures is a life value of working for the
benefit of the common good of the people and seeing power as the way in
which this is achieved. This reflects an expression of public faith as
explained by Miroslav Volf:
When God blesses, God does not create finished products; God works
through human means to achieve God’s ends. With regard to our success in
work, we pray not so much for God to miraculously bring about a desired
result but to make us willing, capable, and effective instruments in God’s
hands – which is what we were created to be in the first place.539

538

‘Princelings’ is a term used to identify the direct descendants of the people most
involved in and regarded as the heroes of the Communist liberation of China.
539 Miroslav Volf. A Public Faith. Grand Rapids. Brazos Press. 2011. p. 27.
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An expression of Christian beliefs in business that seeks the benefit of all
crosses the boundaries of culture, ideology and politics as it seeks to benefit
the common good of humanity. It seemed natural to me that faith had to be
expressed in the midst of life in all circumstances, irrespective of the
culture, religion or political ideology. Meeting with the Minister and senior
public servants in the corridors of power in Beijing impressed upon me how
concerned the Chinese communist bureaucracy seemed to be for the
common good of its people.
How political power is used is what is important, whether it is used to
benefit the common good of the people and planet or used to benefit
privileged interests. Power is not necessarily corruptive - it depends on both
the individual’s values and the system of governance. Values that work for
the common good of humanity – values of the gospel - are more powerful
than centralised political power. Christian faith has a place in the political
corridors of power. China today is a complex mix of power being used for
the benefit of the people, as is amply evidenced by the extraordinary
increase in affluence, and by the extent of corruption that benefits the few in
the Communist Party and has made an excess of billionaires.
In relation to power and poverty, I vividly remember an experience in rural
China in the province of Shandong visiting a remote coal fired power station
with an executive colleague. We stopped nearby in our chauffeured car at
the market of an impoverished village. My colleague was terrified. I got out
of the car and wandered through the market despite his protests. I returned
safely some time later to the car. I had been warmly greeted by the
impoverished villagers and spoke with them in basic Chinese. Their
‘market’ was established in the dirt including the freshly slaughtered meat.
Engagement with the lives of others, no matter what their circumstances has
been a guiding principle of my work in Asia and elsewhere. Only by
engagement with others can we have a balanced perspective on life.
Exploitive power arises when those in power become detached from the
lives of others less fortunate.
Culture and its values, power and its systems of governance are closely
interrelated – the less accountability, the more corruption – the stronger the
values of the culture towards justice and equity, the more fairly wealth and
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the common good are shared. Energy is an enabler and a common good
within this web. The more equitably energy is shared - the more just is the
outcome for society. Energy does not exist outside this web - it is
inextricably entangled within this web of power and culture.
As the affluence of nations spreads more evenly and becomes more
dependent on the ideas and innovations of individuals and small enterprises,
and as access to energy for all becomes more widespread, power is also
spread more evenly. A more equitable, just and balanced world is possible
with a more evenly balanced energetic world, as this allows the sharing of
power across nations and across peoples with different ideas.
In India also, I was involved in the performance improvement of coal-fired
power stations and development of gas fired power stations. India is now
extensively developing coal and gas fired power stations for its economic
growth. The replacement of these fossil fuel technologies with renewable
and other low carbon technologies globally is a massive undertaking that
has only begun in recent years in a relatively small way. Indeed the growth
in carbon technology use will continue for many decades yet, as it offers the
developing world the most economic option for its energy growth.
Personal reflection
I live an affluent life in an affluent society in Sydney, Australia. China and
India and other developing countries have every right to a similar affluent
life requiring a significant increase in their use of energy. The beliefs and
ideologies of these peoples in the form of Communism, Confucianism,
Hinduism, Buddhism, and Islam are all part of the human story and
potentially as effective in economic development as is the Western JudeoChristian ethic. The shared desire for economic growth and affluence
irrespective of culture and religion is now being amply demonstrated
worldwide. Christianity does not have a mortgage on, or, a divine right of
human progress.
Returning to Shanghai for the World Expo in 2010 (now retired and on
dialysis) I marvelled at the continuing development, including an extensive
new subway. The China pavilion at Expo was a marvel of Chinese
architecture and a brilliant display of China’s ages old history, its
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modernisation, and its vision of a low carbon, environmentally green future.
China is taking a leading role in the world in moving to a clean energy
future. China may have answers to the world’s dilemma of energy use,
global warming and climate change that the world needs. At least China will
have to be involved in any global agreement about how to preserve the
integrity of creation.
In 2011, I visited the city of Hangzhou, where I had worked for several
years on the electricity market project. My wife was working there now
training Montessori teachers. This city, the centre of China’s trade in the
12th Century had been transformed during my eight-year absence. A new
subway, a new international airport, an extensive pedestrian plaza around
the central West Lake (Xihu), refurbished Buddhist temples, publicly active
churches, whilst smart phones and tablets were common.
I see all peoples as God’s children, irrespective of their belief systems,
living on God’s Earth making a life with the best possible means and
ingenuity at their disposal. The only difference I have is more resources,
more education, more opportunity, and more machine energy. All these
things must be available to all peoples so that they benefit equally from the
goodness of God’s creation.
I have a birthright but not a God given right to a more flourishing life than
others have. My task is to do what I can to bring the benefits of a good life
to others. It thus becomes obvious from my life journey that it is
predominantly the Western developed world that must pay the price of their
excessive use of fossil fuel technology over the past centuries to avert
unsustainable global warming. President Obama is taking that leadership in
reducing the largest single source of carbon emissions from coal fired power
plants. The Western world must take the leadership in developing and
applying renewable and low carbon energy technologies. 540 There is no
ethical alternative. The rest of the world is closing the economic gap and
increasing its energy use using the established and economic fossil fuel
technologies, as is their right.

540

“Obama unveils historic rules to reduce coal pollution by 30%”. The Guardian. 3 rd June
2014.
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Outside my professional experience I have had two transforming life
experiences of poverty, one in China, the other in Romania that deserve
elaboration. They are truly transcendent experiences of the nature of abject
poverty and the benefits of energy access.
Experiences of poverty
In the year 2000, I joined a study tour of a poverty declared area of China
with World Vision. I met with my Chinese sponsor girl, Li Qin Bao, from
one of China’s fifty-five minority peoples, the Yizu. I was very impressed
with the work of World Vision who expressed the gospel with their deeds
not words. The liberation of these minority people from poverty was
evidenced in new schools and trained teachers, health services, improved
farming productivity, public toilets, roads to enable villages to trade and a
basic level of electricity to enable lighting, communications and water
supply.
Yet the Yizu people, mostly lived in the dirt in primitive homes. Many of
the children were dressed in rags. Those children who had to walk more
than two hours to their dilapidated schools stayed at school during the week
in the most appalling conditions. Our study team of ten Australians was
devastated at the plight of the children. One of the men couldn’t speak for
several days - he was so distressed. As a result we all agreed to give a set of
warm clothes, trousers, wind jacket, shoes, underwear to the entire spread
out community, more than 1500 children. The final cost was a mere $15 per
kit per child.
China’s record of lifting about 300 million of their people out of poverty
over the past thirty years is without comparison in the world. China will
complete the extension of electricity supply to 100% of its population by
2015. China aims to have the largest middle class in the world by 2030 with
a further several hundred million people to be urbanised.
I had a different experience of poverty in 2003 when I took a team of eight
young adults to Romania to support a missionary from our church. We
worked in an orphanage in Lugoj, and in an impoverished rural village of
Jebel near the city of Timisoara. I heard stories of how the Ceausescu
government sent trucks to take the farmers produce without payment to sell
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to the rest of Europe to pay for Ceausescu’s extravagant palaces and the
country’s debt to international banks. Their village was due to be
demolished in early 1990 and the farmers were to be moved into apartments
in the town to work in the factories. However there were no factories.
Ceausescu’s plans for a great Romania were a maniacal delusion. These
people were saved by the assassination of Ceausescu in December 1989.
In 2003 the countryside was still in abject poverty and the farmers were
praying for investment from Western Europe. One farmer recently had a job
with a local Danish furniture factory and could now feed his family. This
was the same company that had furnished some of the rooms in the
orphanage at Lugoj as a community program. Our group spent New Year’s
Eve of 2003 in the orphanage. It snowed heavily overnight and somehow
the snow covered the squalor of the orphanage. When we moved to Jebel
the snow also covered the impoverished state of the village and made it
beautiful. God’s world is beautiful - it can cover humanity’s worst
injustices.
One of our Romanian supporters worked with street kids evicted from the
orphanages at age sixteen. Many of them lived in the sewers of Timisoara
and he showed us the access holes where they entered to the warmth and
safety of the sewers. Some of them gave birth to children in the sewers. Five
years later in my research studies on human trafficking at Sydney University
I was to learn that many of the women in the Bosnian brothels servicing the
UN Peace keeping forces were Romanian orphanage girls. A field study of
the girl’s conditions revealed that they were collected from the streets of
Romania by traffickers. 541

541

Victoria Firmo-Fontan. ‘Responses to sexual slavery- From the Balkans to
Afghanistan’ in, Anker, van den, C. The Political Economy of New Slavery.
‘In 2003 nearby Bosnia-Herzegovina was in a fragile state of peace, and 60,000 UN
peacekeeping forces had been stationed there to maintain the Dayton Peace Accord. A case
study has documented the extent of trafficking of women for sexual slavery from Romania
to B-H to service these troops. This study reveals the strong link between the sex trafficking
industry and international peacekeeping forces. Peace in post-conflict countries results in a
market for sexual violence. An NGO, called ‘Lara’ estimated there were 2000 sexual slaves
in brothels in Bosnia-Herzegovina servicing the peacekeeping forces. Many of them were
Romanian orphanage girls. The social exclusion of these girls whilst in the orphanages
made them easy prey for traffickers. Their social inexperience ensured they would accept a
permanent state of sexual captivity. They are required to work all night, and commonly
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The injustice that occurs in the corridors of power has consequences beyond
its immediate impact. In China, the corridors of power seem to be working
mostly for the benefit of the people and the alleviation of poverty, but in
Romania they had been working for an evil degree of self-interest and
exploitation.
It is confronting to see the violence in poverty and the abuse of basic human
rights and human dignity. There is no respect, care or compassion for people
who are exploited ruthlessly. It is clearly a violation of God’s purposes for
humanity and for the Earth.
Shortly after returning from Romania I found myself redundant. My work as
a corporate reformer contributed to my own redundancy from the
disaggregation of Pacific Power. I was a ‘casualty’ of my many years of
reform. This is a realty of life that all reformers must expect. Actually my
redundancy was liberation.
There is a global energetic movement lifting people out of poverty by
economic development, however imperfect that movement may be. The
developing and emerging economies of the world cannot be denied the
opportunity to close the gap between the developed world and their lower
level of economic and human development. The world will have to accept a
more balanced, just and equitable, and less damaging way to exploit the
energy resources of the world. The threat to the Earth’s sustainability and
the destruction of its goodness may drive humanity towards a more just
world, and away from the violence of poverty.
The experience of mortality
I was diagnosed in early 2006 with end stage renal failure. A long period of
poorly treated and misdiagnosed bronchitis had led to renal vasculitis. The
condition was life threatening requiring a year of drug therapy. It brought to
an end an offer to return to China as the Chief Executive of an Australian
company in Shanghai. I am now on dialysis and had to arrange dialysis at
Rui Jin public hospital in Shanghai and Zhejiang University hospital in
serve as waitresses during the day. They have one free hour per week. This is undoubtedly
enslavement’.
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Hangzhou when I visited China in 2010 and 2011. My dialysis doctors and
nurses spoke English and were surprised that I had worked for years in
China and could speak some Mandarin or Putonghua (the common
language).
We are all subject to the vagaries and injustices of human existence. In
Australia I should have received excellent medical care, but I didn’t. I took
legal action against my doctor in the Supreme Court of New South Wales
and after three years received compensation before the trial began. The
experience made me more aware of how the goodness of God’s world,
including the wonders of modern medicine is so unjustly shared. God wants
everyone to flourish and that demands that all have access to the goodness
of creation and the goodness of human ingenuity, the common wealth of the
world.
Chronic illness had shifted my thinking about faith to a greater awareness
about the goodness of the world and its life, and how the privileged minority
benefit unfairly from this goodness. Excellent medical care is energy
dependent in many ways. Advanced medical equipment, surgery, hospital
care, hygiene, transport, the production of drugs, all need energy. A dialysis
machine only works with energy. The world is horribly unjust, and a major
part of that injustice is the inequitable access to energy and all of its
benefits.
My accidental theologian’s journey is to respect the traditions and wisdom
of my mentors whilst also respecting my life experience as being unique. It
is God’s gift to me to have worked for 41 years in the electricity industry in
Australia and Asia, and to have done so, as a student of culture and of God’s
purposes. My critical and enquiring mind has given me the freedom to
explore other religious beliefs and to question the relevance and application
of my Christian faith, without any fear of apostasy or damnation. I have
been bound to my Christian faith most of my life, but with a God-given
freedom to explore its limitations and confusions.
My belief is that the resolution of the world’s energy dilemma will require
the collective wisdom of all faiths, including secular wisdom. All developed
and developing nations will have to be included in a collective global
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agreement on reducing carbon emissions, and moving to a worldwide clean
energy economy. The global carbon economy, and the impact of global
warming is probably the most difficult challenge the world has ever faced.
In a theological sense, it makes homo energos the enemy of the Earth, and
of God.
The transition to a clean energy economy is the world’s third revolution,
after the agriculture and industrial revolutions. If I include the Axial age, it
is the fourth revolution that the world has experienced. We are now at the
beginning of a worldwide energetic revolution, and perhaps a new Axial
age.
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